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PREFACE 


THE third volume of the present series was published in 1940. 
The manuscript of the fourth volume was largely ready at that 
time and it would have been possible to send it for publication at 
least by 1942. But the second world-war commenced in 1939 and 
although the Cambridge University Press was prepared to accept 
the manuscript even during war-time, the despatch of the manu- 
script from Calcutta to Cambridge and the transmission of proofs 
to and fro between England and India appeared to me to be too 
risky. In 1945, after retiring from the Chair of Philosophy in the 
Calcutta University, I came to England. But shortly after my arrival 
here I fell ill, and it was during this period of illness that I revised 
the manuscript and offered it to the University Press. This explains 
the unexpected delay between the publication of the third volume 
and the present one. The promises held out in the preface to the 
third volume, regarding the subjects to be treated in the present 
volume, have been faithfully carried out. But I am not equally 
confident now about the prospects of bringing out the fifth volume. 
I am growing in age and have been in failing health for long years. 
The physical and mental strain of preparing a work of this nature 
and of seeing it through the Press is considerable, and I do not 
know if I shall be able to stand such a strain in future. But Iam 
still collecting the materials for the fifth volume and hope that I 
may be able to see it published in my life-time. 

The present volume deals with the philosophy of the Bhagavata- 
purana, the philosophy of Madhva and his followers, the philosophy 
of Vallabha and the philosophy of the Gaudiya school of Vaisnavism. 
So far as I know, nothing important has yet been published on the 
philosophy of the Bhagavata-purana and that of Vallabha. Two 
important works by Mr Nagaraja Sarma of Madras and by Professor 
Helmuth von Glasenapp on the philosophy of Madhva have been 
published in English and German respectively. But so far nothing 
has appeared about the philosophy of the great teachers of the 
Madhva school such as Jaya-tirtha and Vyasa-tirtha. Very little is 
known about the great controversy between the eminent followers 
of the Madhva school of thought and of the followers of the 
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Sankara school of Vedanta. In my opinion Jaya-tirtha and Vy4sa- 
tirtha present the highest dialectical skill in Indian thought. There 
is a general belief amongst many that monism of Sankara presents 
the final phase of Indian thought. The realistic and dualistic 
thought of the Samkhya and the yoga had undergone a compromise 
with monism both in the Puranas and in the hands of the later 
writers. But the readers of the present volume who will be intro- 
duced to the philosophy of Jaya-tirtha and particularly of Vyasa- 
tirtha will realize the strength and uncompromising impressiveness 
of the dualistic position. The logical skill and depth of acute 
dialectical thinking shown by Vy4sa-tirtha stands almost unrivalled 
in the whole field of Indian thought. Much more could have been 
written on the system of Madhva logic as explained in the Tarka- 
tandava of Vyasa-tirtha. In this great work Vydsa-tirtha has 
challenged almost every logical definition that appears in the 
Tattva-cintamani of Gangega, which forms the bed-rock of the new 
school of Nyaya logic. But this could have been properly done 
only in a separate work on the Madhva logic. Of the controversy 
between the monists of the Sankara school and the dualists of the 
Madhva school, most people are ignorant of the Madhva side of 
the case, though there are many who may be familiar with the 
monistic point of view. It is hoped that the treatment of the 
philosophy of Madhva and his followers undertaken in the present 
volume will give new light to students of Indian thought and 
will present many new aspects of dialectical logic hitherto undis- 
covered in Indian or European thought. 

The treatment of the philosophy of Vallabha viliielita is called 
visuddhddvaita or pure monism, presents a new aspect of monism 
and also gives us a philosophical analysis of the emotion of devotion. 
Though readers of Indian philosophy may be familiar with the 
name of Vallabha, there are but few who are acquainted with the 
important contributions of the members of his school. 

I have not devoted much space to the philosophy of the 
Bhdagavata-purana. Much of its philosophical views had already 
been anticipated in the treatment of the Samkhya, yoga and the 
Vedanta. As regards the position of God and His relation to the 
world the outlook of the Bhdgavata-purdna is rather ambiguous. 
The Bhdgavata-purana has therefore been referred to for support 
by the Madhvas, Vallabhas and thinkers of the Gaudiya school. 
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The Gaudiya school seems to make the Bhdgavata-purdna the 
fundamental source of its inspiration. 

The chief exponent of the Gaudiya school of thought is Caitanya. 
He, however, was a religious devotee and very little is known of his 
teachings. He did not produce any literary or philosophical work. 
But there were some excellent men of letters and philosophers 
among his disciples and their disciples. The treatment of the 
Gaudiya school of Vaisnavism thus gives a brief exposition of the 
views of Ripa Gosvami, Jiva Gosvami and Baladeva Vidyabhisana. 
Dr S. K. De has contributed a numper of important articles on the 
position of Jiva Gosvami, though it does not seem that he cared 
to put an emphasis on the philosophical perspective. 

In writing the present volume I have been able to use the huge 
amount of published materials in Sanskrit as well as a number of 
rare manuscripts which I collected from South India on my 
journeys there on various occasions. 

My best thanks are due to my old friend, Dr F. W. Thomas, 
who, in spite of his advanced age and many important pre- 
occupations, took the trouble to revise some portions of the manu- 
script and of revising and correcting the proofs, with so much care 
and industry. But for his help the imperfections of the present 
work would have been much greater. I also have to thank Dr E. J. 
Thomas for the many occasional helps that I received from him 
from the time of the first inception of the present series. My best 
thanks are also due to my wife, Mrs Surama Dasgupta, M.A., 
Ph.D. (Cal. et Cantab), Sastri, for the constant help that I received 
from her in the writing of the book and also in many other works 
connected with its publication. I am also grateful to Dr Satindra 
Kumar Mukherjee, M.A., Ph.D., my former pupil, for the help 
that I received from him when I was preparing the manuscript 
some years ago. I wish also to thank the Syndics of the University 
Press for undertaking the publication of this volume at a time when 
the Press was handicapped by heavy pressure of work, and by 
great difficulties of production. 

SURENDRANATH DASGUPTA 


Trinity College, Cambridge 
August, 1948 
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CHAPTER XXIV 
THE BHAGAVATA-PURANA 


The Bhagavata-purana. 


THE Bhdgavata-purdna shares with the Bhagavad-gitad a unique 
position in the devotional literature of India._ It cannot however 
claim the same antiquity: before thetenth century A.D.\no references 
to it have been discovered by the present writer. Even Ramanuja 
(born in A.D. 1017) had not mentioned its name or made any 
quotations from it. But by the time of Madhva the work had become 
famous: one of the principal works of Madhva (thirteenth century 
A.D.) is called the Bhdgavata-tdtparya, in which he deals with the 
principal ideas of the Bhdgavata-purdna, and lays emphasis on 
them so far as they support his views. The thoughts of the 
Bhdgavata-purdna are \oftily poetic, but the style is more 
difficult. The present writer is of opinion that it must have been 
composed by a Southerner, as it makes references to the Alvars, 
who have probably never been referred to by any writer in Northern 


or Upper India. The Bhdgavata-purana, however, was so much <. 


appreciated that immediately commentaries were written upon it. 
Some of these commentaries are: 

Amrta-rangini, Atmapriya, Krsna-padi, Caitanya-candrikd, Faya- 
mangala, Tattva-pradipika, Tatparya-candrika, Tatparya-diptka, 
Bhagavallila-cintamani, Rasa-manjari, Sukapaksiya Prabodhini, a 
tika by Janardana Bhatta, a tika by Narahari, Prakasa by Srinivasa, 
Tattva-dipika by Kalyana Raya, a tika by Krsna Bhatta, a tika by 
Kaura Sadhu, a tika by Gopala Cakravarti, Anvaya-bodhini by 
Ciidamani Cakravarti, Bhava-prakasika by Narasimhacarya, a tika 
by Yadupati, Subodhini by Vallabhacarya, Pada-ratnavali by 
Vijayadhvaja-tirtha, a tka by Vitthala Diksita, Sarartha-darsini by 
Vigvanatha Cakravarti, a tika by Visnusvamin, Bhagavata-candrika 
by Viraraghava, Bhavartha-dipika by Sivarama, Bhavartha-dipika 
by Sridhara-svami, Sneha-pirant by Kegavadasa, a tka by Srivasa- 
carya, a tika by Satyabhinava-tirtha, a fika by Sudarsana Suri, 
a tika by Braja-bhisana, Bhagavata-puranarka-prabha by Hari- 
bhanu, Bhagavata-purana-prathama-sloka-tika by Jayarama and 
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Madhusiidana Sarasvati, Paicama-skandha-tika by Vallabhacarya, 
Subodhini by Balakrsna Yati, Vaisnava-tosini by Sanatana Gosvami, 
Budharanjini by Vasudeva, Nibandha-prakasa by Vitthala Diksita, 
Anukramamka by Vallabhacarya, Ekaddasa-skandha-tatparya-cand- 
rika by Brahmananda, Anukramanika by Vopadeva. Many other 
works also have been written on the diverse subjects of the 
Bhagavata-purdna and some have also summarized it. Some of 
these works are by Ramananda-tirtha, Priyadasa, Visvesvara, 
Purusottama, Srinatha, Vrndavana Gosvami, Visnu Puri and 
Sanatana. 


Dharma. 


The word dharma, ordinarily translated as “‘religion”’ or 
“virtue,” is used in very different senses in the different schools 
and religious traditions of Indian thought. It will be useful to deal 
with some of the more important of these notions before the reader 
is introduced to the notion of dharma as explained in the Bhdgavata- 
purana. Vhe Mimamsd-siitra begins with an enquiry regarding the 
nature of dharma, and defines it as that good which is determinable 
only by the Vedic commands.! According to Sabara’s and 
Kumarila’s interpretation, the good that is called dharma means 
the Vedic sacrifices that lead to good results—the attainment of 
Heaven and the like. The fact that the Vedic sacrifices may bring . 
about desirable results of various kinds can neither be perceived 
by the senses nor inferred from other known data. it can be known 
only from the testimony of the Vedic commands and directions. 
Dharma, therefore, means both the good results attainable by the 
Vedic sacrifices and the sacrifices themselves, and, as such, it 
is determinable only by the Vedic injunctions. Desirable results 
which are attained by rational and prudent actions are not dharma: 
for by definition dharma means only those desirable results which 
are attainable by operations which are performed strictly in ac- 
cordance with Vedic injunctions. But in the Vedas are described 
various kinds of sacrifices by the performance of which one may 
take revenge on his enemies by destroying them or causing grievous 
injuries of various kinds to them, but action Causing injury to any 
fellow-being is undesirable, and such action cannot be dharma. 


* athato dharma-jijnasa. Mimamsa-siitra, 1. 1. 1. 
codana-laksano’rtho dharmah. Ibid. 1. 1. 2. 
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Dharma in this sense has nothing to do with God, or with ordinary 
or customary morality, or any kind of mystical or religious fervour 
as we understand it now. It simply means Vedic rituals and the 
good results that are supposed to follow from their performances ; 
it has but little religious or moral application; and such a dharma 
can only be known through scriptural injunctions!. It contains 
however just a little germ of the idea of non-injury, inasmuch as the 
performance of rituals for injuring others is not included within its 
content. Dharma also definitely rules out all kinds of emotion, 
mystic feeling, and exercise of intellect or thought of any descrip- 
tion, and merely presupposes a strict loyalty to external scriptural 
commands; there is not the slightest trace here of any internal 
spiritual law, or rational will, or loyalty to God’s will. The scrip- 
tural command however is categorically imperative in some cases, 
whereas in others it is only conditionally imperative, i.e. conditioned 
by one’s desire for certain good things. Kumiarila, in interpreting 
this idea, says that any substance (dravya), action (kriya) or quality 
(guna) which may be utilized to produce happiness, by a particular 
kind of manipulation of them in accordance with Vedic commands, 
is called dharma?. Though these substances, qualities etc. may be 
perceived by the senses yet the fact that their manipulation in a 
particular ritualistic manner will produce happiness for the per- 


1 ya eva sreyas-karah, sa eva dharma-sabdena ucyate; katham avagamyatam,; 
yo hi yagam anutisthati, tam dharmika iti samacaksate; yasca yasya karta sa tena 
vyapadisyate; yatha pavakah, lavaka itt. tena yah purusam nihsreyasena samyu- 
nakti, sa dharma-sabdena ucyate.. .ko’rthah—yo nihsreyasaya jyotistomadih. 
ko’narthah—yah pratyavaydayah. Sabara-bhasya on Mimamsa-siutra, 1. 1. 2. 

Prabhakara however gives a different interpretation of this rule, and suggests 
that it means that every mandate of the Vedas is always binding, and is called 
dharma even when by following it we may be led to actions which are injurious 
to other people: 

tatah sarvasya vedarthasya karyatvam arthatvam ca vidhiyata iti syenddi- 
niyoganam api arthatvam syat. 

Sastra-dipikd, p. 17, Nirnaya-sagara Press, Bombay, 1915. 
Kumirila, further interpreting it, says that an action (performed according to the 
Vedic commands) which produces happiness and does not immediately or 
remotely produce unhappiness is called dharma. 

- phalam tavad adharmo’sya syenadeh sampradharyate 

yada yenesta-siddhth syad anusthananubandhint 

tasya dharmatvam ucyeta tatah syenadi-varjanam 

yada tu codand-gamyah karyakaryanapeksaya 

dharmah priti-nimittam syat tada syene’pi dharmata 

yada tvapriti-hetur yah saksad vyavahito’ pi va 

so’dharmas codanatah syat tada syene’py adharmata. 
Sloka-varttika, on siitra 2, Sloka 270-273. 
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former can be known only by Vedic injunctions; and it is only with 
regard to this knowledge that the dharma is dependent on the 
Vedas?. Doing an injury to one’s enemy may immediately give one 
happiness, but by its nature it is bound to produce unhappiness in 
the future, since it is prohibited by the Vedic injunctions. [But 
injury to the life of animals in the performance of sacrifices does 
not produce any sin, and must be regarded as being included 
within dharma.] 

On the other hand, there are actions performed with the motive 
of injuring one’s enemies, which are not commanded by the Vedas, 
but the methods of whose performance are described in the Vedas 
only in the case of those who are actuated by such bad motives: 
these actions alone are called adharma. Thus not all injury to life 
is regarded as sinful, but only such as is prohibited by the Vedas: 
whereas those injuries that are recommended by the Vedas are not 
to be regarded as sin (adharma) but as virtue (dharma). By nature 
there are certain powers abiding in certain substances, actions or 
qualities which make them sinful or virtuous, but which are sinful 
and which can only be known by the dictates of the scriptures. 
Dharma and adharma are thus objective characters of things, 
actions, etc., the nature of which is only revealed by the scriptures. 
It has already been noted above that Prabhakara gave an 
entirely different meaning of dharma. With him dharma means 
the transcendental product (apirva) of the performance of 
Vedic rituals which remains in existence long after the action is 
completed and produces the proper good and bad effects at the 
proper time’, 

The smrti literature is supposed to have the Vedas as its sources, 
and therefore it is to be regarded as authoritative ; even when its 
contents cannot be traced in the Vedas it is inferred that such Vedic 


u dravya-kriya-gunadinam dharmatvam sthapayisyate 


tesam aindriyakatve pi na tadriipyena dharmata 

Sreyah-sadhanata hy esam nityam vedat pratiyate 

tadriipyena ca dharmatvam tasman nendriya-gocarah. 
Sloka-varttika, siitra 2. 13, 14. 

dharmadharmarthibhir nityam mrgyau vidhi-nisedhakau 

kvacid asya nisiddhatvac chaktih sastrena bodhita... 

vidyamana hi kathyante saktayo dravya-karmanam 

tad eva cedam karmeti sastram evanudhavata. 

; Poe be ' Ibid. 249, 251. 

na hi Jyotistomadi-yagasyapi dharmatvam asti, apirvasya dharmatva- 
bhyupagamat. Sastra-dipika, P- 33, Bombay, rors. 
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texts must have existed’, It is only when the smrti is directly 
contradicted by the Vedas in any particular injunction or statement 
of fact that the former is to be regarded as invalid. The smrti works 
are therefore generally regarded as a continuation of the Vedas, 
though as a matter of fact the smrti works, written at different times 
at a later age, introduce many new concepts and many new ideals; 
in some of the smrtis, however, the teachings of the Purdnas and 
Smrtis are regarded as possessing a lower status than those of the 
Vedas*. On the relation of the Smrtis and the Vedas there are at 
least two different views. The first view is that, if the Smrtis come 
into conflict with the Vedas, then the smrti texts should be so in- 
terpreted as to agree with the purport of the Vedic texts ; and, if that 
is not possible, then the smrti texts should be regarded as invalid. 
Others hold that the conflicting smrti text should be regarded as 
invalid. Mitra Misra, commenting on the above two views of the 
Savara and Bhatta schools, says that, on the first view, it may be 
suspected that the author of the conflicting smrti texts is not free 
from errors, and as such even those non-conflicting smrti: texts 
which cannot be traced in the Vedas may be doubted as erroneous. 
On the second view, however, smrti is regarded as valid, since no 
one can guarantee that the non-conflicting texts which are not 
traceable to the Vedas are really non-existent in the Vedas. Even 
in the case of irreconcilably conflicting texts, the smyti directions, 
though in conflict with the Vedic ones, may be regarded as 
optionally valid’. The Vedic idea of dharma excludes from its 
concept all that can be known to be beneficial, to the performer or 
to others, through experience or observation; it restricts itself 
wholly to those ritualistic actions, the good effects of which cannot 
be known by experience, but can only be known through Vedic 
commands‘. Thus the digging of wells, etc., is directly known by 
experience to be of public good ( paropakdardya) and therefore is 
not dharma. Thus nothing that is drstdrtha, i.e. no action, the 





1 yirodhe tvanapeksyam sydd asati hyanumanam. Mimams4-sittra, 1. 3. 3- 
2 atah sa paramo dharmo yo vedad avagamyate 
avarah sa tu vijfieyo yah puranadisu smrtah i 
tatha ca vaidiko dharmo mukhya utkrstatvat, smartah anukalpah apakrstatuat. 
Vydsa-smrti as quoted in Viramitrodaya-paribhasaprakasa, p. 29. 
3 See Viramitrodaya, Vol. 1, pp. 28, 29. ; + ie. 
4 tatha pratyupasthita-niyamanam acaranam drstarthatvad eva pramanyam... 
prapas taddgani ca paropakaraya na dharmaya ity eva vagamyate. : 
; Sabara-bhasya on Mimaiisa-siitra, 1. 3. 2. 
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beneficial effects of which may be known through experience, can 
be called dharma, The Angirah smrti echoes this idea when it says 
that, excepting efforts for attaining self-knowledge, whatever one 
does out of his own personal desire or wish is like child’s play and 
unnecessary !. 

Many of the important Smrtis however seem to extend the limits 
of the concept of dharma much further than the pure Vedic com- 
mands. As Manu’s work is based entirely on the purport of the 
Vedas, he is regarded as the greatest of all smrti writers; whatever 
smrtz is in conflict with Manu’s writings is invalid. Manu defines 
dharma as that which is always followed by the learned who are 
devoid of attachment and antipathy, and that to which the heart 
assents*. In another place Manu says that dharma is of four kinds; 
the observance of the Vedic injunctions, of the injunctions of smrti, 
the following of the customary practices of good people, and the 
performance of such actions as may produce mental satisfaction 
(atmanas tustih) to the performer*. But the commentators are very 
unwilling to admit any such extension of the content and meaning 
of dharma, 'Thus Medhatithi (gth century), one of the oldest com- 
mentators, remarks that dharma as following the Vedic injunctions 
is beginningless; only the Vedic scholars can be said to know 
dharma, and it is impossible that there should be other sources from 
which the nature of dharma could be known. Other customs and 
habits and disciplines of life which pass as religious practices are 
introduced by ignorant persons of bad character (mirkha-duhsila- 
purusa-pravartiitah): they remain in fashion for a time and then 
die out. Such religious practices are often adopted out of greed 
(lobhan mantra-tantradisu pravarttate)®, The wise and the good are 


a suabhipraya-krtam karma yatkimcy jfana-varjitam 


krida-karmeva balanam tat-sarvam nis-prayojanam. 
Viramitrodaya-paribhasaprakdsa, p. It. 

vedarthopanibandhrtvat pradhanyam hi manoh smrtam 

manvartha-viparita tu ya smrtih sa na prasasyate. 

Brhaspati quoted in Viramitrodaya, ibid. p. 27. 
vidvadbhih sevitah sadbhir nityam advesa-ragibhih 
hrdayenabhyanujfiadto yo dharmas tam nibodhata. 

Manu-samhita, 11. 1. 
vedo’khilo dharma-miilam smrti-sile ca tadvida 
acaras caiva sadhiindm Gimanas tustir eva ca. Ibid. 11. 6. 
° Medhiatithi says that such practices as those of besmearing the body with 
ashes, carrying human skulls, going about naked or wearing yellow robes, are 
adopted by worthless people as a means of living. Ibid. 11. 1. 
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only those who know the injunctions of the Vedas, who carry them 
into practice out of reverence for the law, and who are not led 
astray into following non-Vedic practices out of greed or antipathy 
to others. And, though a man might be tempted in his mind to 
perform many actions for his sense-gratification, real contentment 
of the heart can come only through the performance of Vedic 
deeds}. Consistently with his own mode of interpretation 
Medhatithi discards not only the Buddhists and the Jains as being 
outside the true Vedic dharma, but also the followers of Paficaratra 
(i.e. the Bhagavatas) and the Pasupatas as well, who believed in the 
authority of the authors of these systems and in the greatness of 
particular gods of their own choice. He held that their teachings 
are directly contrary to the mandates of the Vedas: and as an 
illustration he points out that the Bhagavatas considered all kinds 
of injury to living beings to be sinful, which directly contradicts the _ 
Vedic injunction to sacrifice animals at particular sacrifices. Injury | 
to living beings is not in itself sinful: only such injury is sinful as is 
prohibited by the Vedic injunctions. So the customs and practices _ 
of all systems of religion which are not based on the teachings of the | 
Vedas are to be discarded as not conforming to dharma. In in-/ 
terpreting the phrase smrti-sile ca tad-vidam, Medhitithi says that 
the word sila (which is ordinarily translated as “‘character’’) is to 
be taken here to mean that concentration which enables the mind 
to remember the right purports of the Vedic injunctions’. By 
customary duties (acara) Medhatithi means only such duties as are 
currently practised by those who strictly follow the Vedic duties, 
but regarding which no Vedic or smrti texts are available. He 
supposes that minor auspices and other rituals which are ordinarily 


1 In interpreting the meaning of the word hrdaya (heart) in the phrase 
hrdayena abhyanujnata Medhatithi says that the word hydaya may mean “mind” 
(manas, antar-hrdaya-varttint buddhydadi-tattvani); on this supposition he would 
hold that contentment of mind could only come through following the Vedic 
courses of duties. But, dissatisfied apparently with this meaning, he thinks that 
hrdaya might also mean the memorized content of the Vedas (hrdayam vedah, sa 
hy adhito bhavana-rupena hrdaya-sthito hydayam). This seems to mean that a 
Vedic scholar is instinctively, as it were, led to actions which are virtuous, 
because in choosing his course of conduct he is unconsciously guided by his 
Vedic studies. A man may be prompted to action by his own inclination, by the 
example of great men, or by the commands of the Vedas; but in whichever way 
he may be so prompted, if his actions are to conform to dharma, they must 
ultimately conform to Vedic courses of duties. 5 ol ied 

2 samadhih silam ucyate...yac cetaso’nya-visaya-vyaksepa-pariharena Sastra- 
rtha-niriipana-pravanata tac chilam ucyate. Medhatithi’s commentary, II. 6. 
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performed by the people of the Vedic circle have also ultimately 
originated from the Vedic injunctions. Similarly it is only the 
feeling of self-contentment of those persons who are habituated to 
work in accordance with the Vedas that can be regarded as indi- 
cating the path of dharma. It simply means that the instinctive 
inclination of the true adherents of the Vedas may be relied on 
as indicating that those actions to which their minds are inclined 
must be consistent with the Vedic injunctions, and must therefore 
conform to dharma. Other commentators however take a more 
liberal view of the meaning of the words sila, dtmanas tusti and 
hrdayena abhyanujiata. Thus Govindaraja explains the last phrase 
as meaning ‘‘absence of doubt” (antah-karana-cikitsa-siinya), and 
Narayana goes so far as to say that, unless the heart approves of the 
action, it cannot be right: Ramananda says that, when there is any 
doubt regarding two conflicting texts, one should act in a way that 
satisfies his own mind. The word sila has been interpreted as 
“character” (vrtta or caritra) by Ramananda in his Manvartha- 
candnkaé and as dissociation of attachment and antipathy by 
Govindaraja: Kullika takes it according to Harita’s definition of 
Sila as involving the qualities of non-injury to others, absence of 
jealousy, mildness, friendliness, gratefulness, mercy, peace, etc. 
Self-satisfaction can in practice discern the nature of dharma, but 
only when there are no specified texts to determine it. Thus, though 
the other later commentators are slightly more liberal than Med- 
hatithi, they all seem to interpret the slight concession that Manu 
had seemed to make to right character and self-contentment or 
conscience as constituent elements of dharma, more or less on 
Medhatithi’s line, as meaning nothing more than loyalty to 
scriptural injunctions. 

It has been pointed out that Medhiatithi definitely ruled out the 
Paficaratra and the Pasupata systems as heretical and therefore 
invalid for inculcating the nature of dharma. But in later times 
these too came to be regarded as Vedic schools and therefore their 


instructions also were regarded as so authoritative that they could 
not be challenged on rational grounds}. 


1 Thus Yogi-yajfiavalkya says: Sdamkhyam yogah pafica-ratram vedah 
pasupatam tatha ati-pramananyetani hetubhir na virodhayet, quoted in Vira- 
mitrodaya, p. 20, but not found in the printed text, Bombay. This Yogi-ydajna- 
valkya is a work on yoga and the other a work on smrti, and it is the former text 
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It is however a relief to find that in some of the later Smrtis the 
notion of dharma was extended to morality in general and to some 
of the cardinal virtues. Thus Brhaspati counts kindness (dayé, 
meaning a feeling of duty to save a friend or foe from troubles), 
patience (ksamda, meaning fortitude in all kinds of difficulty), the 
qualities of appreciating others’ virtues and absence of elation at 
others’ faults (anasitya), purity (Sauca, meaning avoidance of vices, 
association with the good and strict adherence to one’s caste duties), 
avoidance of vigorous asceticism (sannydsa), performance of 
approved actions and avoidance of disapproved ones (mangala), 
regular charity even from small resources (akdrpanya), contentment 
with what little one may have and want of jealousy at others’ 
prosperity (asprha), as constituting the universal dharma for all}. 
Visnu counts patience (ksamd), truthfulness for the good of all 
beings (satya), mind-control (dama), purity (Saucaas defined above), 
making of gifts (dana), sense-control (indriya-samyama), non- 
injury (ahimsd), proper attendance to teachers (guru-Susriisa), 
pilgrimage, kindness (dayd), straightforwardness (4rjava), want of 
covetousness, adoration of gods and Brahmins, as constituting 
universal dharma. Devala considers purity (Sauca), gifts (dana), 
asceticism of the body (tapas), faith (sraddhd), attendance to 
teachers (guru-sevd), patience (ksamd), mercifulness in the sense of 
pity for others’ sufferings, showing friendliness as if these were 
one’s own (dayd), acquirement of knowledge, Vedic or non-Vedic 
(vijndna), mind-control and body-control (vinaya), truthfulness 
(satya), as constituting the totality of all dharmas (dharma- 
samuccaya). Yajiiavalkya speaks of ahimsa, satya, asteya (avoid- 
ance of stealing), sauca, indriya-nigraha (sense-control), ddna, 
dama, dayd, and ksdanti as constituting universal dharma for all. 
The Mahabharata counts truthfulness (satya), steadiness in one’s 
caste duties (tapas as sva-dharma-vartitva), purity (Sauca), con- 


that has been printed. The present writer has no knowledge whether the latter 
been published anywhere. t 
ee eetiaeonerd also speaks of Paficaratra and Pasgupata as means of 
iry into Brahman: * 
ad samkhyam yogah pancaratram vedah pasupatam . 
tatha krtanta-panicakam viddht brahmanah parimargane. Ibid. p. 22. 

But Mitra Miéra on the same page distinguishes between Pasupata asa Vedic 
dgama and as a non-Vedic agama. Similarly there was a Vedic and non-Vedic 
Paficaratra too. Ibid. p. 23. 

1 Ibid. pp. 32-4- 
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tentment, meaning sex-restriction to one’s own wife and also 
cessation from sense-attractions (visaya-tydaga), shame at the com- 
mission of evil deeds (hz), patience as capacity in bearing hardships 
(ksama), evenness of mind (drjava), philosophic knowledge of 
reality (jfidna), peace of mind (Sama as citta-prasantata), desire to 
do good to others (dayd), meditation, meaning withdrawal of the 
mind from all sense objects (dhydna as nirvisaya), as universal 
dharmas. Yajiiavalkya says that the highest of all dharmas is self- 
knowledge through yoga. 

These universal dharmas are to be distinguished from the special 
dharmas of the different castes, of the different stages of life 
(asrama), or under different conditions. We have thus three stages 
in the development of the concept of dharma, i.e. dharma as the 
duty of following the Vedic injunctions, dharma as moral virtues 
of non-injury, truthfulness, self-control etc., dharma as self- 
knowledge through yoga. 

But the Bhdgavata presents a new aspect of the notion of dharma. 
Dharma according to the Bhagavata consists in the worship of God 
without any ulterior motive—a worship performed with a perfect 
‘sincerity of heart by men who are kindly disposed towards all, and 

| who have freed themselves from all feelings of jealousy. This 
worship involves the knowledge of the absolute, as a natural conse- 
quence of the realization of the worshipfulness of the spirit, and 
naturally leads to supreme bliss1. The passage under discussion 
does not directly refer to the worship of God as a characteristic of 
the definition of dharma as interpreted by Sridhara?. The dharma 
consists of absolute sincerity—absolute cessation of the spirit from 
all motives, pretensions and extraneous associations of every 
description: and it is assumed that, when the spirit is freed from all 
such extraneous impurities, the natural condition of the spirit is its 
natural dharma.This dharma is therefore not a thing that is to be 
attained or achieved as an external acquirement, but it is man’s 
own nature, which manifests itself as soon as the impurities are 
removed. ‘The fundamental condition of dharma is not therefore 
something positive but negative, consisting of the dissociation 
(projhita) of extraneous elements (kitava). For, as soon as the 
extraneous elements are wiped out, the spirit shows itself in its own 


 Bhagavata-purdna, 1. 1. 2, interpreted according to Sridhara’s exposition. 
2 komalam isvararadhana-laksano dharmo niriipyate. Sridhara’s comment on 
the above. passage. 
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true nature, and then its relation to absolute truth and absolute 
good is self-evident: the normal realization of this relationship is 
what is called dharma or worship of God, or what Sridhara calls 
the tender worshipfulness towards God. The primary qualifications 
needed for a person to make a start towards a true realization of the 
nature of dharma in himself are, that he should have no jealousy 
towards others, and that he should have a natural feeling of friendli- 
ness towards all beings. The implications of this concept of dharma 
in the Bhagavata, which breaks new ground in the history of the 
development of the notion of dharma in Indian Philosophy, are 
many, and an attempt will be made in the subsequent sections to 
elucidate them. That this dissociation from all extraneous elements 
ultimately means motiveless. and natural flow of devotion to God 
by which the spirit attains supreme contentment, and that it is 
supreme dharma, is very definitely stated in I. 2. 6: If anything 
which does not produce devotion to God can be called dharma, 
such a dharma is mere fruitless labour?. For the fruits of dharma 
as defined by the Vedic injunctions may lead only to pleasurable 
consequences which are transitory. The real dharma is that which 
through devotion to God leads ultimately to self-knowledge, and 
as such dharma cannot be identified with mere gain or fulfilment of 
desires. Thus dharma as supreme devotion to God is superior to 
the Vedic definition of dharma, which can produce only sense- 
gratification of various kinds. 


Brahman, Paramatman, Bhagavat and Paramesvara. 


The opening verse of the Bhagavata is an adoration of the 
ultimate (param) truth (satya). The word para however is explained 
by Sridhara as meaning God ( paramesvara). ‘The essential (sva- 
riipa) definitive nature of God is said to be truth (satya). Truth is 
used here in the sense of reality ; and it is held that by virtue of this 
supreme reality even the false creation appears as real, and that on 
account of this abiding reality the entire world of appearance 
attains its character of reality. Just as illusory appearances (e.g. 
silver) appear as real through partaking of the real character of the 
real object (e.g. the conch-shell) or the substratum of the illusion, 
so in this world-appearance all appears as real on account of the 
underlying reality of God. The fact that the world is produced from 


1 [bid. 1. 2. 7+ 
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God, is sustained in Him and is ultimately dissolved in Him, is but 
an inessential description of an accidental phenomenon which does 
not reveal the real nature of God. 

God is called by different names, e.g. Brahman, Paramatman 
and Bhagavat, but, by whatever name He may be called, His pure 
essence consists of pure formless consciousness (ariipasya cidat- 


manah)*, | He creates the world by His maya-power, consisting of 
the three gunas. Underlying the varied creations of mdyd, He exists 
as the one abiding principle of reality which bestows upon them 
their semblance of reality. The ma@yd represents only His external 
power, through which He creates the world with Himself as its 
underlying substratum. But in His own true nature the mdyd is 
subdued, and as such He is in His pure loneliness as pure conscious- 
ness. Sridhara in his commentary points out that God has two 
powers called vidyd-sakti and avidyda-sakti. By His vidya-sakti God 
controls His own mdyd-Sakti in His own true nature as eternal 
pure bliss, as omniscient and omnipotent. The jiva or the individual 
soul can attain salvation only through right knowledge ‘obtained 
through | devotion. On this point Sridhara tries to corroboraté his 
views by quotations from Visnusvamin, who holds that Iévara a 
being, intelligence, and bliss (saccid-ananda isvara) is pervaded with 
blissful intelligence (hlddini samvit), and that the mdyd is under his 
control and that his difference from individual souls consists in the 
fact of their being under the control of mdyd. The individual souls 
are wrapped up in their own ignorance and are therefore always 
suffering from afflictions (k/esa)?. God in His own nature as pure 
consciousness transcends the limits of maya and prakrts and exists 
in and for Himself in absolute loneliness; and it is this same God 
that dispenses all the good and bad fruits of virtue and vice in 
men under the influence of m@yd*. That God in His own true 


1 Bhagavata-purdna, 1. 3. 30. 
2 Thid. 1. 7. 6 (Sridhara’ s comment): 
tad uktam visnu-svamina 
hladinya samvidaslistah sac-cid-ananda isvarah 
suavidya-samurto jivah samklesa-nikaradkarah 
tathd sa io yad-vase maya sa jivo yas tayarditah, etc. 
Jiva quotes the same passage and locates it in Sarvajna-sukti Sat-sandarbha, 
p. 191. 
* tvam addyah purusah saksad isvarah prakrteh parah 
mayam vyudasya cic-chaktya kaivalye sthita dtmani 
sa eva jiva-lokasya maya-mohita-cetaso 
uidhatse suena viryena sreyo dharmadi-laksanam. Ibid. 1. 7. 23, 24. 
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nature is pure consciousness and absolutely devoid of all duality 
and all distinctions is emphasized again and again in numerous 
passages in the Bhagavata. In this He is ultimate and trans- 
cendent from all: the individual souls also lie dormant, and in 
this stage all the guna reals exist only in their potential forms; and 
it is by His own power that He rouses the prakrti which is His maya 
by which the individual souls are being always led into the ex- 


perience of diverse names and forms. / God in His own nature is: 


therefore to be regarded as absolutely formless pure consciousness ; 
by His power of consciousness (cic-chakti) He holds the individual 
souls within Him and by His power of materiality He spreads out 
the illusion of the material world and connects it with the former 
for their diverse experiences}. 

It is thus seen that God is admitted to have three distinct 
powers, the inner power as forming His essence (antaranga- 
svariipa-sakti), the external power (bahiranga-sakti) as maya and 
the power by which the individual souls are manifested. This con- 
ception however may seem to contradict the view already explained 
that Brahman is one undifferentiated consciousness. But the in- 
terpreters reconcile the two views by the supposition that from the 
ultimate point of view there is no distinction or difference between 
“power” and “possessor of power” (Sakti and saktiman). There is 
only one reality, which manifests itself both as power and possessor 
of power?. When this one ultimate reality is looked at as the 
possessor of power, it is called God; when, however, emphasis is 
laid on the power, it is called the great power which is mytho- 
logically represented as Maha laksmi 3. Thus the terms Brahman, 
Bhagavat and Paramatman are used for the same identical reality 
according as the emphasis is laid on the unity or differencelessness, 
the possessor of power, or the transcendent person. The antar-anga, 
or the essential power, contains within it the threefold powers of 
bliss (hladini), being (sandhini) and consciousness (samvit), of which 
the two latter are regarded as an elaboration or evolution or 


23 anantavyakta-riipena yenedam akhilam tatam 
cid-acic-chakti-yuktaya tasmai bhagavate namah. 
Bhagavata, VI. 3. 34- 
2 atha ekam eva svarupam éaktitvena saktimattvena ca virdjatt. és 
Sat-sandarbha, p. 188 (Syamalal Gosvami's edition). 
3 yasya sakteh svariipa-bhiitatvam nirupitam tac-chaktimattva-pradhanyena 
virajamanam bhagavat-samjfiam apnoti tac ca vyakhyatam; tad eva ca saktitva- 


pradhanyena virdjamanam laksmt-samjfiam apnott. Ibid. 


\. ¥ 
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manifestation of the former (the Aladini power, or bliss). This 
threefold power is also called cic-chakti or dtma-mdya (essential 
maya), and, as such, is to be distinguished from God’s external 
power of maya (bahiranga-maya), by which He creates the world. 
His other power, by which He holds the individual souls (which 
are but parts of Himself) within Himself and yet within the grasp 
and influence of His external power of mdyd, is technically called 
tatastha-sakti. The individual souls are thus to be regarded as the 
parts of God as well as manifestations of one of His special powers 
(tatastha-sakti). Though the individual souls are thus contained in 
God as His power, they are in no way identical with Him, but are 
held distinct from Him as being the manifestations of one of His 
powers. The unity or oneness (advaya-tattva) consists in the facts 
that the ultimate reality is self-sufficient, wholly independent, and 
standing by itself; and that there is no other entity, whether similar 
(e.g. the individual souls) or dissimilar to it (e.g. the matrix of the 
world, the prakrti), which is like it; for both the prakrti and the 
jivas depend upon God for their existence, as they are but mani- 
festations of His power. God exists alone with His powers, and 
without Him the world and the souls would be impossible!. The 
nature of His reality consists in the fact that it is of the nature of 
ultimate bliss (parama-sukha-riipatva), the ultimate object of all 
desires (parama-purusdrthata) and eternal (nitya). It is this 
ultimate eternal reality which has formed the content of all 
Vedanta teachings. Thus the Bhdgavata-purana_points out that it 
is this reality which is the cause of the production, maintenance and 
destruction of all; it is this that continues the same in deep sleep, 
dreams and in conscious life; it is this that enlivens the body, 
‘senses, life and mind, yet in itself it is without any cause. It is 
neither born, nor grows, nor decays, nor dies, yet it presides over 
) all changes as the one constant factor—as pure consciousness; and 
_ even in deep sleep, when all the senses have ceased to operate, its 
‘own self-same experience continues to be just the same?. 
Now this reality is called Brahman by some, Bhagavat by some 
and Paramatman by others. When this reality, which is of the nature 


1 advayatvam ca asya svayam-siddha-tadrsatadréa-tattvantarabhavat sva- 
Saktyeka-sahayatvat, paramasrayam tam vind tasam asiddhatvac ca. 


Tattva-sandarbha, p. 37. 
2 Bhagavata-purana, X1. 3. 35-39. 
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of pure bliss, is experienced by sages as being identical with their 
own selves, and when their minds are unable to grasp its nature as 
possessing diverse powers, and when no distinction between itself 
and its powers is realized, it is called Brahman» In such ex- 
periences this reality is only grasped in a general featureless way in 
its abstractness!. But when this reality is realized by the devotees 
in its true nature as being possessed of diverse powers in their 
distinction from the former, He is called by the name Bhagavat.- 
In this it is the pure bliss which is the substance or the possessor, 
and all the other powers are but its qualities. So, when the reality 
is conceived in its fulness in all its proper relations, it is called 
Bhagavat: whereas, when it is conceived without its specific rela- 
tions and in its abstract character, it is called Brahman?.: So far as 
this distinction between the concepts of Brahman and Bhagavat is 
concerned it is all right. But in this system philosophy is super- 
seded at this point by mythology. /Mythologically Krsna or the lord 
| Bhagavan is described in the Puranas as occupying His throne in 
the transcendent Heaven (Vaikuntha) in His resplendent robes, 
surrounded by His associates. This transcendent Heaven (Vatkuntha) 
is non-spatial and non-temporal; it is the manifestation of the 
essential powers (svariipa-sakti) of God, and as such it is not 
constituted of the gunas which form the substance of our spatio- 
temporal world. Since it is non-spatial and non-temporal, it is just 
as true to say that God exists in Vaikuntha as to say that He Himself 
is Vaikuntha. Those who believed in this school of religion were 
so much obsessed with the importance of mythological stories and 
representations that they regarded God Himself as having par- 
ticular forms, dress, ornaments, associates etc. They failed to think 
that these representations could be interpreted mythically, alle- 
gorically or otherwise. They regarded all these intensely anthro- 
pomorphic descriptions as being literally true. But such admissions 
would involve the irrefutable criticism that a God with hands, feet, 
ii -riipam tattvam...parama-hamsanam sadhana- 
- ex ee wae pile sak tadiya:svaripa-iakti-vaicitrydm tad- 
grahana-samarthye cetast yatha samanyato es Mayne be ee 
eva avivikta-sakti-saktimattabhedataya pratipa sarin pais alles ete 


2 eyam ca ananda-matram visesyam samastah saktayah visesanant visisto 


iis RS Saat iSistye prapte pirnavirbhavatvena akhanda- 
bhagavan ityayatam. tatha caivam vaists! : BOE GP 
ee rape sae bhagavan brahma tu sphutam aprakatita-vaisistyakaratvena 


tasyaiva asamyag-avirbhavah. Ibid. p. 50. 
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and dress would be destructible. To avoid this criticism they held 
that God’s forms, abode, etc., were constituted of non-spatial and 
non-temporal elements of His non-material essential power. But 
forms involve spatial notions, and non-spatial forms would mean 
non-spatial space. They had practically no reply to such criticism, 
and the only way in which they sought to avoid it was by asserting 
that the essential nature of God’s powers were unthinkable 
(acintya) by us, and that the nature of God’s forms which were the 
manifestations of this essential power could not therefore be 
criticized by us on logical grounds, but must be accepted as true on 
the authoritative evidence of the Puranas. 
| This notion of the supra-logical, incomprehensible or un- 
? \thinkable (acintya) is freely used in this school to explain all 
difficult situations in its creeds, dogmas, and doctrines. Acintya is 
that which is to be unavoidably accepted for explaining facts, but 
which cannot stand the scrutiny of logic (tarkasaham yaj-jnanam 
karyanyathanupapatti-pramanakam), and which can account for all 
happenings that may be deemed incomprehensible or impossible 
(durghata-ghatakatvam). How the formless Brahman may be 
associated with the three powers by which it can stay unchanged in 
itself and yet create the world by its external power of maya or 
uphold the individual souls by its other power is a problem which 
it is attempted to explain by this concept of incomprehensibility 
| (acintya)!. The fmdya) which is the manifestation of the external 
power of God is defined in the Bhagavata as that which cannot 
_ manifest itself except through the ultimate reality, and which yet 
| does not appear in it, i.e. mdyd is that which has no existence 
| without Brahman and which, nevertheless, has no existence in 
Brahman?. This mdyd has two functions, viz. that with which it 
eae the individual souls, called jiva-mdyd, and the other by 
which the world transformations take place, called the guna-mdayd. 
Jiva Gosvami argues in his Sarva-samvddini, which is a sort of 
a running commentary on Tattva-sandarbha, that the followers of 
Sankara consider ultimate reality to be pure consciousness, one and 


‘1 In the Visnu-puradna these three powers are called pard, avidyd-karma- 
samjna and ksetrajnakhya. This para maya or the svariipa-sakti is also sometimes 
called yoga-mayd. 

3 rte’rtham yat pratiyeta na pratiyeta catmani 
tad vidyad Gtmano mayam yathabhaso yatha tamah. 
Bhagavata, i. 9. 33. 
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undifferentiated. There exists no other entity similar or dissimilar 
to it, and it is this fact that constitutes its infinitude and its reality. 
According to them such a reality cannot have any separate power 
or even any power which may be regarded as its essence (svariipa- 
bhiita-sakti). For, if such a power were different from reality, it 
could not be its identical essence; and if it were not different from 
reality, it could not be regarded as being its power. If such an 
essential power, as distinct from reality, be admitted, such a power 
must be of the same nature as reality (i.e. of the nature of pure 
consciousness); and this would make it impossible to conceive of 
this power as contributing God’s diverse manifestations, His 
transcendent forms, abode and the like, which are admitted to be 
the principal creed of the Vaisnavas. But against the views of the 
followers of Sankara it may be urged that even they have to admit 
that the Brahman has some power by which the world-appearance 
is manifested; if the world is wholly a creation of maya and 
Brahman has nothing to do in it, there is no good in admitting its 
existence, and the mayd would be all in all. This power cannot be 
different in nature from the reality that possesses it, and, since the 
nescience or avidyd cannot exist without Brahman, it is an addi- 
tional proof that the avidyd is also one of his powers. The power of 
any entity always exists in it as its own self even when_it is not 
manifested, If it is argued that the Brahman is self-shining and 
that it does not require any power, it may be replied that the 
very reason by virtue of which it is self-shining may be regarded 
as its power. In this way Jiva follows some of the fundamental 
points in Ramanuja’s argument in favour of the doctrine that 
ultimate reality, the Brahman, is not formless and qualityless, but 
a qualified being, having its powers and qualities. In attempting 
to prove this view Jiva follows briefly the central argument of 
Ramanuja. But Jiva introduces the notion that the relation of the 
qualities and powers of ultimate reality is supra-logical, inexplain- 
able on logical grounds, and that therefore in a mysterious manner 
the powers are different from reality and yet one with it; so that in 
spite of the manifestation of ultimate reality as concrete God with 
human forms, dress etc., He is, at the same time, unchanged in His 
own changeless existence as Brahman. The introduction of the 
mystic formula of incomprehensibility seems to discharge the 


Vaisnavas of this school from all responsibility of logically explaining 
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their dogmas and creeds, and, thus uncontrolled, they descend 
from the domain of reason to the domain of the purdnic faith of a 
mythological character. 

In describing the special excellences of God, Jiva follows 
Ramanuja in holding that He has none of the evil qualities that 
are found in the world, but possesses all the excellent characters 
that we can conceive of. In the light of the concept of incompre- 
hensibility (acintya) all these excellent characters are regarded as 
somehow manifestations of His essential power and therefore 
identical with Him. The introduction of the supra-logical concept 
of acintya enables Jiva and other interpreters of the Bhagavata of 
his school to indulge in eclecticism more freely than could other- 
wise have been possible; and thus it is that, though Jiva follows 
Ramanuja in admitting ultimate reality to be qualified, he can_in 
the same breath assert that ultimate reality is formless and character- 
less. Thus he says that, though the followers of Ramanuja do not 
‘accept the view of Brahman as characterless, yet admission of 
characters naturally presupposes the admission of the characterless 
alsol. The idea of introducing the concept of the supra-logical in 
order to reconcile the different scriptural texts which describe 
reality as characterless (nirvisesa), qualified (visista) and many, can 
be traced to the introduction of the concept of visesa in the philo- 
sophy of Madhva, already described in a previous chapter, by 
which Madhva tried to reconcile the concept of monism with that 
of plurality. The Bengal school of Vaisnavism, introduced by 
Caitanya, is based principally on the Bhdgavata-purana, and of the 
many writers of this school only two are prominent as authors of 
philosophical treatises, Baladeva Vidyabhiisana and Jiva Gosvami. 
Of these Baladeva has again and again referred to the indebtedness 
of this school to the philosophy of Madhva, and to the initiation of 
Caitanya as an ascetic by a follower of the Madhva school of 
Vaisnavism. Though he was a junior contemporary of Jiva 
Gosvami and a commentator of the latter’s Tattva-sandarbha, yet 
he often reverts to Madhva’s doctrine of visesa in reconciling the 
monistic position with the positions of qualified monism and 
pluralism. Had he adhered to Jiva’s concept of the supra-logical, the 


1 yadyapi sri-Ramdanujiyair nirvisesam brahma na manyate tathapi savisesam 
manyamanair visesatiriktam mantavyam eva. 
Jiva’s Sarva-samvadini, p. 74 (Nityasvaripa Brahmaca4ri’s edition). 
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concept of visesa would have been entirely unnecessary. Baladeva, 
however, uses not only the concept of visesa, but also the concept 
of the supra-logical (acintya), and he characterizes the concept of 
visesa as being itself the concept of the supra-logical. Thus in his 
Siddhanta-ratna he says that the qualities of consciousness, bliss, 
etc., do not differ from the nature of Brahman, and yet Brahman 
is consistently described as possessing these different qualities 
because of the supra-logical functions of visesa (acintya-visesa- 
mahimnda). This assertion does not involve the doctrine that reality 
is from a particular point of view different from its qualities and 
from another point of view identical with them (na caivam 
bhedabhedau syatam), and the only solution of the difficulty is to 
assume the doctrine of the supra-logical (tasmad avicintyataiva 
saranam). In this connection Baladeva further says that the doctrine 
of visesa must be accepted as something which even in the absence of 
difference can explain the phenomena of difference’. This concept of 
visesa, however, is to be applied only in reconciling the simultaneous 
plurality and unity of ultimate reality. But so far as the relation be- 
tween reality and individual souls is concerned, their difference is 
well known, and therefore the application of the principle of wsesa 
would be unjustifiable. The principle of visesa is, however, applied 
not only in reconciling the unity of Brahman with the plurality of 
his qualities and powers, but also with his divine body, divine dress, 
his divine abode and the like, so that though these appear to be 
different from him they are at the same time identical with him?. 
Speaking on the same topic, Jiva holds that God Visnu’s power 
of consciousness (cic-chakti) is identical with His own essence. 
When this essence is on the way to produce effects, it is called 
power (sva-riipam eva karyyonmukham sakti-sabdena uktam). Now 
this special state of reality cannot be regarded as different from it, 
and can have no separate existence from it, since it can never be 
regarded (cintayitum asakyatvad) as different from the essence of 
reality; since moreover difference itself cannot be regarded as being 
in any way different,/the difference between the power and its 
possessor is unthinkable, incomprehensible and supra-logical. This 


view is not that of Ramanuja and his followers, who regard the | 


1 Siddhanta-ratna, pp. 17-22 (Benares, 1924). r 3 
* tatha ca vigrahadeh sva-rupanatireke’ pt visesad eva bheda-vyavaharah. 
Ibid. p. 26. 
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/ power as different from its possessor; yet, since they also believe 
that God’s powers are essentially contained in Him, there is a good 
| deal of similarity between the Ramanuja school and the Bengal 
\ school of Vaisnavism!. Arguing against the followers of Sankara, 

Jiva says that even in the Upanisad passage on pure consciousness, 
bliss, the Brahman (vijaanam anandam Brahma), the consciousness 
and the bliss cannot be identical, for then the two words would be 
mere repetition; they cannot be different, for then Brahman would 
have two conflicting qualities within himself. If the two words 
vijfana and Gnanda mean the negation of ignorance and of sorrow, 
then these two negations, being two different entities, are Co- 
existent in Brahman. If the two negations mean one entity, how 
can one entity be the negation of two different things? If it is said 
that only agreeable consciousness is called bliss, then again the 
quality of agreeableness stands out as a separate quality. Even if 
these words stood merely as negations of ignorance or sorrow, then 
these also would be specific characters; if it is urged that these are 
not specific characters, but represent only special potencies 
(yogyata) by virtue of which ignorance and sorrow are negated, 
then nonetheless those special potencies would be special characters. 
Thus the theory that ultimate reality is characterless is false. The 
characters of Brahman are identically the same as his powers, 
and these are all identical with his own self. 

On the subject of the nature of self, Jiva says that individual 
selves are not pure consciousness, but entities which are charac- 
terized by self-consciousness as “ego” or “I.”” Individual souls 
are on no account to be regarded as being identical with God or 
Paramatman, and each individual self is different from every other. 
These individual souls are of atomic size and therefore partless. 
The atomic self resides in the heart, whence it pervades the whole 
body by its quality of consciousness, just as sandal paste pervades 
the whole neighbourhood by its sweet smell. Just so, individual 
selves are atomic, but they pervade the bodies in which they are 
located by their power of consciousness. Consciousness is called a 
quality of the self because it is always dependent on that and serves 
its purpose (nit ya-tad-asrayatva-tac-chesatva-nibandhanah)’. Again, 


1 Sarva-samvddini, pp. 29, 30. 
2 tasmat prati-ksetram bhinna eva jivah. Ibid. p. 87. 
3 Ibid. p. 94. 
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consciousness, being thus dependent on the self, expands and 
contracts in order to pervade the different bodies in which it may 
be operating at the time. Being thus different from God, individual 
selves, even in emancipation, remain separate and distinct. They 
are thus produced from the highest self (Paramatman or God), and 
they are always under His absolute control and pervaded by Him. 
It is on this account that God is called Paramatman as distinguished 
from individual souls (atman). They are like rays emanating from 
Him and are therefore always entirely dependent on Him and 
cannot exist without Him1. They are also regarded as God's 
disengaged power (tatastha-sakti), because, though they are God's 
power, yet they are in a way disengaged and separately situated 
from Him, and therefore they are under the delusion of God’s other 
power, maya, which has no influence on God Himself; and there- 
fore, though individual selves are suffering under the blinding 
operation of ignorance (avidya), the highest self (paramatman) is 
absolutely untouched by them. As individual souls are the powers 
of God, they are sometimes spoken of as identical with Him and 
sometimes as different from Him. Of these individual selves some 
are always naturally devoted to God, and others are dominated by 
ignorance and are turned away from Him; it is the latter that are 
the denizens of this world and suffer rebirth. 

Maya, the external power (bahiranga-sakti) has two functions, 
creative (nimitta) and passive (upddana); of these, time (kala), 
destiny (daiva), and actions (karma) represent the former, and the 
three gunas the latter. Individual selves contain within them as 
integral parts elements of both these functions of maya. The 
creative function of maya has again two modes, which operate 
either for the bondage or for the liberation of man. This creative 
maya also typifies the cosmic knowledge of God, His will and His 
creative operation’. Knowledge of God is also regarded as twofold 
__that which is His own self-knowledge and which forms a part of 
His essential power (svariipa-saktt), and that which is turned 

- tadtya-rasmi-sthaniyatve’ pt nitya-tad-dsrayitvat, ebibeah se pate: 


tatasthatvat, tatasthatvam ca maya- 


= am gaktitve’pi anyatvam asya a i 
cares Z -ripena dosena paramatmano lopa- 


Sakty-atitatvat, asya avidya-parabhavad 
bhavac ca. Ibid. p. 234- ; 

3 nimittamsa-rupaya mayakhyayawa pr 
ccha-kriya-riupatvena. Ibid. p. 244. 
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towards cosmical operation for the good of the individual selves. 
It is this cosmic knowledge of God that falls within the creative 
function of His power of maya. This cosmic knowledge is again 
twofold—that which abides in God as His omniscience, His desire 
of creation, and his effort of creation (otherwise called time (kala)); 
and that which He passes over to individual selves as their desire 
for enjoyment or liberation from their works (karma), etc. ; these in 
their turn are regarded as their ignorance (avidyd) and wisdom 
(vidya)'. Maya according to this view does not mean ignorance, 
but power of manifold creation (miyate vicitram nirmtyata anaya 
iti vicitrartha-kara-sakti-vacitvam eva), and therefore the world is 
to be regarded as a transformation of Paramatman (paramatma- 
parindma eva)?. By the supra-logical power of God, He remains 
unchanged in Himself and is yet transformed into the manifold 
creations of the world. According to Jiva, parindma does not mean 
the transformation of reality (na tattvasya parindma), but a real 
transformation (tattvato parinamah)>. The manifestation of God in 
Himself in His own essential power (svariipa-Sakti) remains how- 
ever always untouched by His transformations through His supra- 
logical maya power unto the world. This does not mean that God 
has two distinct forms, but merely that what appears contradictory 
to our ordinary reason may yet be a transcendental fact; and in the 
transcendental order of things there is no contradiction in supposing 
God as unchanged and as at the same time changeable by the 
operation of His two distinct powers. Mdyd in this system is not 
something unreal or illusory, but represents the creative power of 
God, including His omniscience and omnipotence, the entire 
material substance of the world in the form of the collocation and 
combination of the gunas, and also the totality of human experience 
for good and for evil in all its diverse individual centres of ex- 
pression. But in spite of all these transformations and manifesta- 
tions of Himself through His supra-logical power of maya, He 
remains entirely complete and unchanged in the manifestations of 
His supra-logical essential power. On the one side we have God 
as the creator and upholder of the universe, and on the other we 
have the God of religion, the object of the mystic raptures of His 


1 Sat-sandarbha, p. 244. 2 Ibid. p. 247. 
* tattvato’nyatha-bhavah parinama ityeva laksanam na tu tattvasya. 
Sarva-samvadini, p. 121. 
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devotees. The world is produced by the maya power of God and is 
therefore not identical with Him. The gross and the impure selves 
and the world, all that is Conscious and unconscious, the cause and 
the subtle pure element of the self—none of them are different from 
God, because the subtler ones are of the nature of His power, and 
the grosser ones are the modification or effects of His power; and 
though the world is one with Him, yet the defects and impurities 
of the world do not affect Him in the least, for in spite of these 
transformations He is untouched by them; such is the supra-logical 
character of His power’. 

Jiva then proceeds to show that the ultimate substance of the | 
gross physical world, of the five elements and their modifications, | 
is none other than the highest self, Paramatman or God. There is’ 
nothing in gross physical objects which can explain their appearance 
of unity as concrete wholes. For these wholes cannot be wholes in 
the same sense as forests made up of trees; these latter, indeed, 
cannot properly be called wholes, for, if one pulls a tree, the forest is 
not pulled; whereas in the case of a concrete object, when one pulls 
at one end, the object itself is pulled. If it is argued that there is a 
whole distinct from the parts, then its relation to the latter would 
be incomprehensible, for it is never experienced as entirely different 
from the parts; if the whole is supposed to be connected with each 
of the parts, then even a finger may be felt as a whole body; if it is 
supposed that a whole exists in parts only, in parts, then the same 
difficulty will again arise, and there will be a vicious infinite. So no 
concrete whole as distinct from the parts can be admitted to exist, 
and for the same reason the separate concrete existence of the 
elements may be denied. If the existence of wholes is denied in 
this way, then the existence of parts must also be denied ; for, if 
there are no wholes, then there cannot be any parts, since it 1s only 
the wholes that are directly experienced, and parts are only ad- 
mitted to account for the experience of the wholes. So the only 
assumption that remains is that God is the ultimate substance. 
Jiva refers to the Bhagavata-purana, il. 6. 1-3, which seems to hold 
that the discrete elements of God’s own powers form the twenty- 
three Samkhya categories, which are combined and united into 
wholes through the element of time, which is but another name for 
His transcendent effort. The curious doctrine here put forth is 

1 Jbid. p. 251. 
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rather very new in the history of Indian philosophy, though it is 
unfortunate that it has not been further developed here. It seems 
to maintain that the discrete elements of the substantial part 
(upadanamsa) of maya derive their appearance of reality from God, 
and that through God’s élan or activity as time these elements are 
held together and produce the notion of wholes, since there is no 
other whole than God. How time is responsible for the combina- 
tion of atoms into molecules and of molecules into wholes is not 
explained. 


Kapila’s philosophy in the Bhagavata-purana. 


The Bhdgavata-purana gives an account of Samkhya which is 
somewhat different from the account that can be got from the 
classical Samkhya works. There is one beginningless qualityless 
purusa, which shines forth as all the individual souls, self-shining, 
which transcends the sphere of the prakrti'. It is this purusa that 
playfully (lilaya) accepts the prakrti that approaches it of its own 
accord; it is this purusa that is probably regarded as Isvara or God?. 
He however, having perceived the prakrti as producing diverse kinds 
of creation out of its own stuff, was Himself blinded (vimiidha) by 
the veiling power of ignorance (jfdana-githaya) of this prakrti*. 
By a false imposition the purusa conceives itself to be the agent in 
the changes that take place by the natural movement of the gunas 
of prakrti; and hence it exposes itself to births and rebirths and 
becomes bound by the laws of karma. In reality the prakrtz itself 
is the cause and agent of all its own self-abiding effects, and purusa 
is only the passive enjoyer of all pleasures and pains. In describing 
the evolution of the categories we have the five gross elements or 
mahabhiitas, the five tanmdatras, the ten senses and the microcosm 
(antaratmaka)—consisting of manas, buddhi, ahamkara and citta. 

2 anddir Gtma puruso nirgunah prakrteh parah 

pratyag-dhama svayam-jyotir visvam yena samanvitam. 
Bhagavata-purana, 1. 26. 3. 

2 ayam isvara ity ucyate. Subodhini commentary on ibid. 

3 Subodhini points out here that in this state, in which the purusa blinds him- 
self, he is called jiva. Vijaya-dhvaji, however, takes it in the sense that the 
transcendent purusa or isvara which had accepted the prakrti as its own thus 
blinds the individual souls through it. Sridhara says that there are two kinds of 
purusa, tsvara and jiva; and, further, that according to its blinding power 


(Gvarana-sakti) and creative power (viksepa-Sakti) prakrti is twofold; and that 
purusa also is twofold, according as it behaves as individual souls or as God. 
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In addition to these there is the twenty-fifth category, called time 
(kala), which some regard as a separate category, not as an evolute 
ot prakrti, but as the transcendental effort of purusa (used in the 
sense of God)!. It is said that God manifests Himself in man 
internally, as his inner self, as the controller of all his experiences, 
and externally, as time in the manifold objects of experience. Thus 
there are twenty-five categories if time, individual soul, and God 
are taken as one; if time is taken separately and God and purusa are 
taken as one, there are twenty-six categories; and if all the three are 
taken separately, there are twenty-seven categories”. It is the purusa 
which is to be taken as being under the influence of prakrti and as 
free of it in its transcendent capacity as God (in an implicit manner). 
It is by the influence of time (kdla) that the equilibrium of the 
gunas in the prakrti is disturbed and that their natural transforma- 
tions take place; and through the direction of laws of karma 
superintended by God the category of mahat is evolved’. It is 
curious that, though mahat is mentioned as a stage of prakrti, it is 
only regarded as a creative state (urtti) or prakrti, and not as a 
separate category. In another passage in the Bhdgavata it is said 
that in the beginning God was alone in Himself with His own 
dormant powers, and not finding anything through which He could 
reflect Himself and realize Himself, He disturbed the equilibrium 
of His maya power through the functioning of time and through 
His own self (purusa), impregnating it with consciousness and thus 
the process of creation started through the transformations of the 
prakrti®. In another passage the question is raised how, if God is 
free in Himself, can He put Himself in bondage to mdyd; and 
the reply given is that in reality there is no bondage of God, but, 
just as in dreams a man may perceive his own head to be struck off 
his body, or may perceive his own reflection shaking in water on 
account of its ripples, so it is but the reflection of God that appears 


as individual souls suffering bondage to world-experiences. Lt 
follows therefore, according to this view, that individual souls are 
illusory creations, and that both they and their world-experience 
must consequently be false*. In another passage which immediately 


i A > bhayam. Ibid. i. 26. 16. 
a aurusam prahuh kalam eke yato’ bhay 
- Se ase included in this enumeration; if it were, there would be 


twenty-eight categories. 


4 [bi . 5. 22-27. 
3 Ibid. U1. 5. 22, 23- Ibid. 11. 5. 22-27 
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follows the previous one it is definitely stated that the world only 
appears in consciousness;-but-that in reality it does not exist’. It is 
clear that these passages of the Bhagavata distinctly contradict the 
interpretation of its philosophy given by Jivain the previous section, 
as they deny the reality of individual souls and the reality of world- 
appearance.” But this is just what we may expect if we remember 
that the Bhadgavata is a collection of accretions from different hands 
at different times_and_ nota systematic whole. If the Samkhya 
theory described in 1. 5, III. 5, 111. 7 and 111. 26 be interpreted 
consistently, then the result is that there are two fundamental 
categories, God and His own mdayd, the prakrti; that God, in His 
desire to realize Himself, reflects Himself in the prakrtt, which is 
but His own power, and it is through this impregnation of Himself 
in His own power that He appears as individual souls suffering the 
bondage of prakriz; it is again through this impregnation of Himself 
that prakrti is enlivened by consciousness; and then, through His 
creative effort, which is designated as time, the equilibrium of 
the gunas of prakrti is disturbed, the transformatory movement is 
set up in the prakrti, and the categories are evolved. 

In a passage in the fifth chapter (v. 12. 6-9) the existence of 
wholes is definitely described as illusory. There are no entities but 
the partless atoms, and even these atoms are imaginary construc- 
tions without which it would not be possible to conceive of wholes. 
All our conceptions of the external world start with atoms, and all 
that we see or feel gradually grows through a series of accretions. 
This growth in accretion is not a real growth, but is only an 
application of the time-sense. Time is therefore co-pervasive with 
the universe. The conception of an atom is but the conception of 
the smallest moment, and the entire conception of wholes of atoms 
as developing into dyad molecules, grosser specks and so on is 
nothing but advancing temporal construction and the growing 
combination of time-moments. The ultimate reality underlying all 
these changes is one all-pervasive unchanging whole, which 
through the activity of time appears as moments and their accre- 
tions (corresponding to atoms and their combinations)?. Time is 


1 Bhagavata-purdna, I. 7. 9-12. 

® arthabhavam viniscitya pratitasyapi natmanah. Ibid. 111. Ghee 

andtmanah prapancasya pratitasyapi arthabhavam artho’tra nasti kintu 
pratiti-matram. (Sridhara’s comment on Bhagavata, 111. 7. 18). 

3 Ibid. 111. 11. 1-5. 
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thus not a product of prakrti but the transcendent activity of God, 
through which the unmanifested prakrti is transformed into the 
gross world and by which all the discrete entities appear as wholes’. 
In God this time exists as His inherent power of activity. It has 
been pointed out in the last section how Jiva considered time to be 
the active element of the mdayd and the gunas the passive element. 
The first category evolved from the prakrti is mahat, which 
contains the germs of the entire universe; it is pure translucent 
sattva (also called citta and Vasudeva according to the terminology 
of the Bhagavata cult). From the category of mahat the threefold 
ahamkara, viz. vaikarika, tayjasa and tamasa, was produced. In the 
terminology this ahamkdra is called Samkarsana. All activity, 
instrumentality and transformatory character as effect is to be 
attributed to this ahamkdra. The category of manas is produced 
from the vaikarika ahamkara, and it is called Aniruddha in the 
terminology of the Bhagavata cult. The Bhagavata cult here 
described believed in three vyuhas of Vamadeva, Samkarsana and 
Aniruddha, and therefore there is no mention here of the production 
of the Pradyumna-vyiha. Pradyumna in this view stands for 
desire; desires are but functions of the category of manas and not 
a separate category”. From the taijasa-ahamkara the category of 
buddhi is evolved. It is by the functions of this category that the 
functioning of the senses, the cognition of objects, doubts, errors, 
determinateness, memory and sleep are to be explained’. Both the 
conative and cognitive senses are produced from the taijasa- 
ahamkara. From the tamasa-ahamkara the sound-potential (sabda- 
tanmatra) is produced, and from it the element of akdSa is pro- 
duced. From the element of Gkaga the heat-light-potential (ripa- 
tanmatra) is produced, and from that the element of light, and so on. 
The purusa is immersed in the prakrti, but nevertheless, being 
unchangeable, qualityless and absolutely passive, it is not in any 
way touched by the qualities of prakrti. It has already been pointed 
1 This view of time is different from the yoga view of time as moments (as 
explained by Vijfiana-bhiksu in his Yoga-varttika, 11. 51). There a moment 1s 


described as the movement of a guna particle through a space of itsown dimension, 
and the eternity of time is definitely denied. Time 1n that view can only be the 
discrete moments. rece é 

2 Ibid. wt. 26. 27. yasya manasal sankalpa-vikalpabhyam kama-sambhavo 
varttata iti kama-ripa urttilaksanatvena ukta na tu pradyumna-vyithotpatih 
tasya sankalpadi-karyatuabhavat. (Sridhara’s comment on the above.) 

3 Those who believe in four vyithas call this the pradyumna-vyiha. 
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out that the influence of the prakrti is limited to the image ot 
purusa in the prakrti, and that, being reflected in the prakrti, the one 
purusa throws a shadow of infinite selves. These selves are deluded 
by egoism and consider themselves to be active agents, and, though 
there are no real births and rebirths, yet they continue to suffer the 
bondage of the samsdra cycle like a man who suffers from bad 
dreams. 

Those who wish to be emancipated should therefore steadily 
practise disinclination from worldly joys and keen devotion. They 
should take to the path of self-control, make their minds free of 
enmity to all beings, practise equality, sex-control and silence, 
should remain contented with anything that comes in their way, 
and should have a firm devotion to God. When they leave their 
false self-love and egoism and can realize the truth about prakrtz 
and purusa, viz. that the latter is the unconditioned and underlying 
reality of all, as the one Sun which creates illusions like its re- 
flections in the water; when they understand that the real self, the 
ultimate reality, is always experienced as the underlying being 
which manifests our biological, sensory and psychical personality 
or egohood, and that this reality is realized in deep dreamless sleep 
(when this egohood temporarily ceases to exist), they attain their 
real emancipation’. The well-known yoga accessories mentioned 
by Patafijali, such as non-injury, truthfulness, non-stealing, con- 
tentment with the bare necessities of life, purity, study, patience, 
control of the senses, are also regarded as a necessary preparation 
for self-advancement. The practice of postures (dsana), breath- 
control (pranayama), and that of holding the mind steadily on 
particular objects of concentration, are also advised as methods of 
purifying the mind. When the mind is thus purified and concentra- 
tion practised, one should think of God and His great qualities?. 
Devotion to God is regarded as the second means of attaining right 
knowledge and wisdom about the oneness of the ultimate and the 
relation between -the—prakrti-and the illusory it individual selves. 
Thus it is said that, when one meditates upon the beautiful tran- 
scendent and resplendent form of Hari and is intoxicated with love 
for Him, one’s heart melts through devotion, through excess of 
emotion one’s hair stands on end, and one floats in tears of excessive 
delight through yearning after God; it is thus that the hook of the 

1 Bhagavata-purdna, Il. 27. 2 Ibid. 111. 28. 
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mind is dislodged from the sense-objects to which it was attached?. 
When through such excess of emotion one’s mind becomes dis- 
inclined to all other objects, and thus there is no object of medita- 
tion, the mind is destroyed like a flame extinguished, and the self, 
returning from the conditions imposed upon it by the transforma- 
tions of the gunas, finds itself to be one with the transcendent and 
the highest self?. Devotion is said to be of four kinds, sattvika, 
rajasa, timasa and nirguna. Those who want God’s grace and are 
devoted to Him in order to satisfy their personal jealousy, pride or 
enmity are called tdmasa, those who seek Him for the attainment of 
power, fame, etc. are called rajasa, and those who are devoted to 
Him or who renounce all their karmas and their fruits to Him 
through a sense of religious duty or for the washing away of their 
sins are called sattvika. But those who are naturally inclined towards 
Him without any reason save deep attachment, and who would not 
desire anything but the bliss of serving Him as His servants, it is 
they who may be said to possess the nirguna devotion (bhaktr). But 
this nirguna devotion must manifest itself in realizing God as per- 
vading all beings: devotees of this type would consider all beings 
as their friends, and with them there is no difference between a 
friend and a foe. No one can claim to possess this high devotion 
merely by external adorations of God; he must also serve all 
humanity as a friend and brother’. Thus either by yoga methods of 
self-purification and concentration of the mind on God and His 
super-excellent qualities, or by a natural love for Him, one may 
attain the ultimate wisdom, that the one reality is God and that 
individual selves and their experiences are but mere reflections in 
prakrti and its transformations. 
It may however be pointed out that even the first method of yoga 


. evam harau bhagavatt prati-labdha-bhavo 

bhaktya dravad-hrdaya utpulakah pramodat 

autkanthya-vaspa-kalaya muhur ardyamanas 

tac capi citta-badisam ganakair viyunkte. Ibid. 11. 28. 34- 
a muktasrayam yan nirvisayam viraktam 

nirvanam rcchati manah sahasa yatha’rcth 

atmanam atra puruso’vyavadhanam ekam 

anviksate prati-nivrtta-guna-pravahah. Ibid. 111. 28. 35- 
8 yo mam sarvesu bhiitesu santam atmanam isvaram 

hitva’rcam bhajate maudhyad bhasmany eva juhoti sah 

aham uccavacatr dravyath hriyayotpannaya naghe 

naiva tusye’rcito’ rcayam bhiita-gramavamaninah. 

Ibid. 111. 29. 22, 24- 
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is associated with some kind of bhakti or devotion, as it involves 
meditation upon God and the blissful feeling associated with it. 
The word yoga is not used in this connection in Patafijali’s technical 
sense (from the root yuj samadhau), but in the more general sense 
of yoga (yoga as “connection,” from the root yujir yoge). Though 
this system involves most of the accessories of yoga for the puri- 
fication of mind and as preparation for concentration, yet the 
ultimate aim is the realization of unity of the phenomenal self with 
God, which is entirely different from the yoga of Patafijali. So, as 
this yoga essentially aims at a unification with God through 
meditation upon Him, it may also be called a sort of bhakti-yoga, 
though it in its turn is different from the other bhakti-yoga, in which 
all the purposes of yoga discipline are served by an excess of 
emotion for God?. 

Kapila has been described as an incarnation of God, and the 
philosophy that is attributed to him in the Bhdgavata forms the 
dominant philosophy contained therein. All through the Bhdgavata 
the philosophy of theistic Samkhya as described by Kapila is again 
and again repeated in different passages in different contents. Its 
difference from the classical Samkhya as expounded by Iévara- 
krsna or by Patafijali and Vyasa is too patent to need explanation 
at any length. In the Bhdgavata, x1. 22 a reference is made to 
different schools of Samkhya which count their ultimate categories 
as three, four, five, six, seven, nine, eleven, thirteen, fifteen, six- 
teen, seventeen, twenty-five and twenty-six, and it is asked how 
these differences of view can be reconciled. The reply is that these 
differences do not involve a real difference of Samkhya thought; 
it is held that the difference is due to the inclusion of some of 
the categories within others (paraspardnupravesat tattvanam); for 
instance, some of the effect categories are included within the cause 
categories, or some categories are identified from particular con- 
siderations. Thus, when one thinks that the purusa, being always 
under the influence of beginningless ignorance (anddyavidya- 
yuRtasya), cannot by itself attain the knowledge of ultimate reality, 
it becomes necessary to conceive the existence of a super-person, 


different from it, who could grant such knowledge; according to 
z yatah sandharyamanayam yogino bhakti-laksanah 
asu sampadyate yoga asrayam bhadram iksatah. 
Bhagavata-purdna, i. 1. 21. 
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this view there would be twenty-six categories. But, when one 
thinks that there is not the slightest difference between the purusa 
(or the individual soul) and God, the conception of the latter as 
separate from the former becomes quite unnecessary; on this view 
there would be only twenty-five categories. Again, those who 
reckon nine categories do so by counting purusa, prakrti, mahat, 
ahamkara and the five tanmatras. In this view knowledge (jana) 
is regarded as a transformation of the gunas, and (prakrti being 
nothing more than the equilibrium of the gunas) knowledge may 
also be regarded as identical with prakrtz; similarly actions are to be 
regarded as being only transformations of rajas and ignorance 
as transformation of tamas. Time (kdla) is not regarded here as 
a separate category, but as the cause of the co-operative movement 
of the gunas, and nature (svabhava) is identified with the mahat- 
tattva. The cognitive senses are here included within the cognitive 
substance of sativa, the conative senses within the rajas, and the 
cognitions of touch, taste, etc. are regarded as the fields of the 
manifestations of the senses and not as separate categories. Those 
who reckon eleven categories take the cognitive and conative 
senses as two additional categories and, considering the sensations 
of touch, taste, etc. as being manifestations of the senses, naturally 
ignore their claim to be considered as categories. In another view 
prakrti, which is moved into activity by the influence of purusa, is 
regarded as different from it, and thus there are the two categories 
of purusa and prakrti, then are the five tanmdtras, the transcen- 
dental seer and the phenomenal self; thus there are nine categories 
in all. Upon the view that there are six categories, only the five 
elements and the transcendent self are admitted. Those who hold 
that there are only four categories admit only the three categories of 
light-heat (tejas), water and earth, and accept the transcendent self 
as the fourth. Those who hold that there are seventeen categories 
admit the five tanmatras, five elements and five senses, manas and 
the self. Those who hold that there are sixteen categories identify 
manas with the self. Those who hold that there are thirteen 
categories admit the five elements (which are identified with the 
tanmatras), the five senses, manas, and the transcendent and the 
phenomenal selves. Those who admit only eleven categories accept 
only the five elements, five senses and the self. There are others, 


again, who admit eight prakrtis and the purusa, and thus reduce the 
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number to nine. The eclectic spirit of the Bhagavata tried to recon- 
cile the conflicting accounts of the Samkhya categories by explaining 
away the differences; but to an impartial observer these differences 
are sometimes fundamental, and at least it is evident that, though 
these different lines of thought may all be called in some sense 
Samkhya, they signify the existence of a good deal of independent 
thinking, the exact value of which, however, cannot be determined 
for want of detailed and accurate information regarding the de- 
velopment of these schools}. 

The fundamental difference of the Bhagavata school of Samkhya 
from that of the classical Samkhya is that it admits one purusa as 
the real all-pervading soul, which is the real seer of all our ex- 
periences and the basic universal being that underlies all things 
of this universe. The individual phenomenal selves appear as real 
entities only by the delusive confusion of the universal purusa with 
the transformations of the prakrti and by the consequent false 
attribution of the movements and phenomena of the prakriz to this 
universal purusa. The false individual selves arise out of such false 
attribution and there is thus produced the phenomenon of birth 
and rebirth, though there is no association of the prakrti with the 
universal purusa. All our world-experiences are mere illusions, like 
dreams, and are due to mental misconceptions. The emphasis on 
the illusory character of the world is very much stronger in the 
passages that are found in the BAdgavata, x1. 22 than in the passages 
that deal with Kapila’s philosophy of Samkhya just described; and 
though the two treatments may not be interpreted as radically 
different, yet the monistic tendency which regards all worldly 
experiences as illusory is so remarkably stressed that it very nearly 


destroys the realistic note which is a special feature of the Simkhya 
schools of thought?. 


1 In Agvaghosa’s Buddha-carita there is an account of Samkhya which counts 
prakrti and vikara. Of these prakrti consists of eight categories—the five 
elements, egoism (ahamkdra), buddhi and avyakta, and the vikara consists of 
seventeen categories—the five cognitive and the five conative senses, manas, 
buddhi and the five kinds of sense-knowledge. In addition to these there is a 
category of ksetrajna or self or Gtman. 

~ yatha mano-ratha-dhiyo visayanubhavo mrsa 

svapna-drstas ca dasarha tatha samsara atmanah 
arthe hy avidyama@ne’pi samsrtir na nivartate 
dhydyato visayan asya svapne’narthagamo yatha. 
Bhagavata, x1. 22. 55, 56. 
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In x1. 13 this monistic interpretation or rather this monistic 
transformation of Samkhya reaches its culmination; it is held that 
ultimate reality is one, and that all differences are but mere dif- 
ferences of name and form. Whatever may be perceived by the 
senses, spoken by words or conceived in thought is but the one 
reality, the Brahman. The gunas are the product of mind and the 
mind of the gunas, and it is these two illusory entities that form the 
person; but one should learn that both of them are unreal and that 
the only reality, on which both of them are imposed, is Brahman. 
Waking experiences, dreams, and dreamless sleep are all functions 
of the mind; the true self is the pure seer (sdksin), which is entirely 
different from them. So long as the notion of the “‘many”’ is not 
removed by philosophical reasonings, the ignorant person is simply 
dreaming in all his waking states, just as one feels oneself awake in 
one’s dreams. Since there is nothing else but the self, and since all 
else is mere illusion like dreams, all worldly laws, purposes, aims 
and works are necessarily equally false. One should observe that 
we have the notion of the identity of our selves, in our wakeful and 
dream experiences and in our experiences of dreamless deep sleep, 
and one should agree that all these experiences in all these three 
stages of life do not really exist, they are all but the manifestations 
of maya on the ultimate reality, the Brahman; and thus by such 
inferences and considerations one should remove all one’s attach- 
ments and cut asunder all one’s fetters by the sword of knowledge. 
One should regard the entire world and its experiences as nothing 
more than the imagination of the mind—a mere appearance which 
is manifested and lost; all experiences are but mdyd and the only 
underlying reality is pure consciousness. Thus it is through right 
knowledge that true emancipation comes, though the body may 
hold on so long as the fruits of karma are not exhausted through 
pleasurable and painful experiences. And this is said to be the 
secret truth of Samkhya and Yoga. It may generally appear rather 
surprising to find such an extreme idealistic monism in the 
Bhagavata, but there are numerous passages which show that an 
extreme form of idealism recurs now and then as one of the 
principal lines of thought in the Bhdgavata’. 

The first adoration verse is probably the most important passage 
in the Bhagavata. And even in this passage it is said (in one of its 
1 [bid. x1. 13- 
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prominent and direct interpretations) that the creation through 
gunas is false and that yet, on account of the all-pervading reality 
that underlies it, it appears as real; that the production, mainte- 
nance and destruction of the universe all proceed from the ultimate 
reality, Brahman, and that it is through the light of this reality that 
all darkness vanishes}. In another passage, in VI. 4. 29-32, it is said 
that Brahman is beyond the gunas, and that whatever may be pro- 
duced in the world, or as the world, has Brahman for its ground and 
cause, and that He alone is true; and that both the atheistic Samkhya 
and the theistic Yoga agree in admitting Him as the ultimate 
reality. 

It was pointed out in a previous section that according to Jiva 
the maya had two parts, formative and constitutive, and it was the 
latter that was identified with prakrti or the three gunas. But this 
maya was regarded as an external power of God as distinguished 
from His essential power. The Visnu-purdna, however, does not 
seem to make any such distinction; it says that the great Lord 
manifests Himself through His playful activity as prakrti, purusa, 
the manifold world and time, but yet it considers the prakrti and the 
purusa to be different from the essential nature of the Lord, and 
time as that which holds these two together and impels them for the 
creational forms”. Thus, since time is the cause which connects the 
prakrti and the purusa, it exists even when all creational modes have 
shrunk back into the prakrti in the great dissolution. When the 
gunas are in equilibrium, the prakrti and the purusa remain dis- 
connected, and it is then that the element of time proceeds out of 
the Lord and connects the two together’. But the prakrti in both 
its unmanifested and manifested forms or its contraction and 
dilation (samkoca-vikadsabhyam) is a part of God’s nature; so in 
disturbing the equilibrium of prakrti it is God who disturbs His 


a janmdadyasya yato’nvayad itaratas carthesv abhijfiah svarat 
tene brahma hrda ya adikavaye muhyanti yat sitrayah. 
tejo-vari-mrdam yatha vinimayo yatra trisargo’mrsa 
dhamna svena sada nirasta-kuhakam satyam param dhimahi. 
Bhagavata, I. 1. 1. 
vyaktam visnus tathavyaktam purusah kala eva ca. 
kridato balakasyeva cestam tasya nisamaya. 
visnoh svariipat parato hi te’nye riipe pradhanam purusas ca vipras 
tasyaiva te’nyena dhrte viyukte rupadi yat tad duija kdla-samjiiam. 
Visnu-purdna, 1. 2. 18, 24. 
guna-samye tatas tasmin prthak pumsi vyavasthite 
kala-svariipa-riipam tad visnor maitreya vartate. Ibid. 27. 
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own nature (sa eva ksobhako brahman ksobhyas ca purusottamah), 
and this He does through the instrumentality of time. Through His 
will He penetrates into the prakrti and the purusa, and sets off the 
creative operation of the prakrti, though this operation of the will 
does not involve any notion of ordinary physical activity’. Time is 
thus regarded as the spiritual influence of God, by which the 
prakrti is moved though He remains‘unmoved Himself. From 
prakrti there is the threefold evolution of mahat (sattvika, rajasa 
and tamasa) by a process of differentiation and development of 
heterogeneity?. By the same process the differentiation of mahat 
into vaikarika, taijasa and bhiitadi takes place as integrated within 
the mahat as integrated within the prakyti*. Being similarly inte- 
grated in the mahat, the bhiitddi is further differentiated into the 
tanmatric stage and produces first the sound-potential (Sabda- 
tanmatra). From the sabda-tanmdatra the element of akdsa was 
produced from the relevant matter of bhiatddi; this sabda-tanmatra 
and akdga was further integrated in bhatddi and in this integrated 
state the element of akdéa transformed itself into the touch- 
potential (sparsa-tanmatra); then from this touch-potential air was 
produced by its transformation (through accretion from bhitadt). 
Then in association of the integration of the element of Gkasa and 
éabda-tanmatra with the touch-potential (sparsa-tanmatra) the 
element of air produced the heat-light-potential (riipa-tanmatra) 
in the medium of the bhitddi, and from that the element of heat- 
light was produced by an accretion from bhitadi. Again in associa- 
tion of the integration of touch-potential, the element of air and the 
heat-light-potential, the element of heat-light transformed itself 
into the taste-potential in the medium of the bhatddi, and in a 
similar way water was produced by an accretion from the bhatadt. 
Again, from the integration of taste-potential, heat-light potential 
and water, the smell-potential was produced by a transformation 
of the element of water in the medium of the bhatdadi, and out of 
this smell-potential in integration with the above the element 
of earth was produced by an accretion from bhitadi. Out of the 


x pradhanam purusam capi pravisyatmecchaya harih 
ksobhayamasa samprapte sarga-kdlevyayauyayau. Ibid. 29. 
2 This view of the evolution of three different kinds of mahat is peculiar to 
the Visnu-purdna, which is different from the classical Samkhya. 
3 This second stage is in agreement with the doctrine of Samkhya as explained 
in the Vydasa-bhasya on the Yoga-sitra, II. 19 of Patafijali. 
3-2 
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taijasa-ahamkara the ten conative and cognitive senses were pro- 
duced, and manas was produced out of the vatkarika-ahamkara. 
The five tanmatras are called the unspecialized modifications 
(avisesa), and the senses and the gross elements are regarded as 
fully specialized modifications (visesa)". 

It will appear from the above and also from what has already 
been said in the chapter 6n the Kapila and Patafijala school of 
Samkhya in the first volume of the present work that the system 
of Samkhya had undergone many changes in the hands of various 
writers at different times. But it is difficult to guess which of these 
can be genuinely attributed to Kapila. In the absence of any proof 
to the contrary it may be assumed that the account of Samkhya 
attributed to Kapila in the Bhdgavata may generally be believed to 
be true. But Iévarakrsna also gives us an account of what can be 
called the classical Samkhya in his Samkhya-karika, which he says 
was first taught by Kapila to Asuri and by him to Pajicasikha, and 
that his account of Samkhya was a summary of what was contained 
in the Sasti-tantra with the exception of the polemical portions and 
fables; also that he himself was instructed in the traditional school 
of Samkhya as carried down from Asuri through generations of 
teachers and pupils. But the Bhdgavata account of Kapila’s 
Samkhya materially differs from the Samkhya of the Sadmkhya- 
karikd, for, while the former is definitely theistic, the latter is at least 
tacitly atheistic, for it is absolutely silent about God; apparently 
God has no place in this system. But the theistic Samkhya as 
described in the Bhagavata, which is of course quite different and 
distinct from the theistic Samkhya of Patafijali and Vydsa-bhasya, 
is not an isolated instance which can easily be ignored; for most of 
the Purdnas which have a Vaisnava tradition behind them generally 
agree in all essential features with the theistic element of the 
Kapila Samkhya of the Bhdgavata, and some of the important 
Paficaratra dgamas also in some ways support it. Thus the 
Ahirbudhnya-samhita describes the Samkhya system as that which 
believes the prakrti to be the cause of the manifold world and that 
this prakrt: is moved into creative transformations through the 


1 Visnu-purdna, 1. 2. See also Dr Sir B. N. Seal’s interpretation of this 
passage in P. C. Ray’s Hindu Chemistry, Vol. 11, pp. 90-5. 


The same verses occur in the Padma-purdana (Svarga-khanda) regarding the 
evolution of the Samkhya categories. 
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influence of time by the will of Lord Visnu. There is but one 
purusa, who is the sum-total of all purusas and who is absolutely 
changeless (kiitastha); there is the prakrti, constituted of the three 
gunas in equilibrium; and there is also the element of time (dla), 
through which by the will of the Lord (visnu-samkalpa-coditdt) the 
purusa and the prakrti are connected and the creative movement of 
the prakrti set up. The purusa, prakrti and kdla are in their turn 
but special manifestations of Lord Visnu}!. The evolution of the 
gross elements is also described here as being directly from their 
respective tanmdtras. It also believes that the powers of the Lord 
are supra-logical (acintya), and therefore cannot be contested on 
purely formal grounds of reason or logical principles of self- 
contradiction. It holds however the rather unique view that from 
time the sattva-guna springs into being and from sattva rajas and 
from rajas tamas, and it also gives a different interpretation of the 
vyitha doctrine—but these have already been discussed in the 
chapter on the Pajicaratra philosophy. The Ahirbudhnya, however, 
ascribes this Samkhya philosophy to Kapila (the incarnation of 
Visnu) who wrote the Sasti-tantra, and it also enumerates the 
names of the chapters or tantras of this work®. The work is divided 
into two books; in the first book there is one chapter (tantra) on 
Brahman, one on purusa, three on power (Sakit), destiny (niyatt) 
and time (kala), three on the gunas, one on the changeless (aksara), 
one on prana and one on the agent (Rartr), one on the Lord, five on 
cognition, five on actions, five on tanmatras and five on the five 
gross elements; thus altogether there are thirty-two chapters in the 
first book. In the second book there are twenty-eight chapters— 
five on duties, one on experience, one on character, five on afflic- 
tions, three on the pramdnas, one on illusions, one on dharma, one 
on disinclination, one on miraculous powers, one on guna, one on 
linga or signs, one on perception, one on Vedic performances, one 
on sorrow, one on final achievement, one on removal of passions, 
one on customs and one on emancipation’. Thus we have a theistic 


a $ cat’ alas ca gunas ceti tridhocyate 
bhaah es oath. wine Ahirbudhnya-samhita, vi. 8. 
2 samkhya-riipena samkalpo vaisnavah kapilad rseh 
udito yadrsah purvam tadrsam srnu me’ khilam P 
sasti-bhedam smrtam tantram samkhyam nama mahamune 
prakrtam vaikrtam ceti mandale dve samasatah. Ibid. xu. 19. 


3 [bid. XII. 20-39. 
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and an atheistic account of Samkhya, both alleged to be based on 
the Sasti-tantra Sdastra, both described as the philosophy of 
Kapila and both derived from authoritative ancient texts. Not only 
does the Bhagavata refer to Kapila as an incarnation of God, but 
many of the Pajicaratra texts also allude to him as an incarnation 
of God Visnu; the Mahabharata describes him as Bhagavan Hari 
and Visnu (11. 47. 18), with Vasudeva (III. 107. 31) and with 
Krsna, and also describes him as a great rst who reduced the sons 
of Sagara into ashes by his wrath. In the Bhagavad-gita also 
Krsna says that of the seers he is the sage Kapila (x. 26), but in the 
Mahabharata (111. 220. 21) Kapila is identified with the Fourth 
Fire. A sage Kapila is also mentioned in the Svetasvatara 
Upanisad (v. 2), and Sankara says in the commentary on the 
Brahma-sitra that this Kapila must be different from the Kapila 
(who reduced the sons of Sagara to ashes) and the Kapila who 
wrote the Samkhya philosophy cannot be ascertained. Thus we 
have at least three Kapilas, the Kapila who reduced the sons of 
Sagara into ashes, and who is regarded by the Mahabharata as an 
incarnation or manifestation of Visnu, Hari or Krsna, a Kapila who 
is regarded as an incarnation of Fire, and the Upanisadic sage 
Kapila, who is regarded there as mature in wisdom. The first two 
are definitely reputed to be authors of Samkhya philosophy, and 
Nilakantha, the commentator on the Mahabharata, says that it is 
Kapila (=the incarnation of Fire) who was the author of the 
atheistic Samkhya!. In the Mahabharata (x11. 350. 5) it is said that 
the sage Kapila based his Samkhya philosophy on the doctrine that 
it is the one purusa, the great Narayana, who in himself is absolutely 
qualityless and untouched by all worldly conditions and is yet the 
superintendent of all phenomenal selves associated with their subtle 
and gross bodies, and is the ultimate ground of all the cognitional 
and sense-experiences enjoyed by them, the absolute and ultimate 
reality which appears as the subjective and the objective world and 
yet behaves as the cosmic creator and ruler in his four-fold 
personality as Vasudeva, Samkarsana, Aniruddha and Pradyumna?. 
Before examining other accounts of Samkhya as found in the 
Mahabharata we may point out that Pajicasikha himself was not 
only called Kapileya from his sucking the breasts of a woman called 


1 Nilakantha’s commentary on the Mahabharata, 111. 220. 21. 
2 Seethe Mahabharata, x11. 351. See also the commentary of Nilakantha on it. 
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Kapila while an infant, but was also called Paramars: Kapila’. 
It seems practically certain that there had been a number of 
pantheistic, theistic and atheistic varieties of Samkhya. Since the 
Ahirbudhnya-samhita gives the names of the chapters of the Sastz- 
tantra, it is almost certain that the author had seen this work, and 
that his account of Samkhya is in the main in agreement with it. 
The table of subjects enumerated shows that the work contained 
a chapter on Brahman, purusa, Sakti (power), niyati (destiny), and 
kala (time), and it is these elements that occur in the Ahirbudhnya 
account of Samkhya. It therefore seems very probable that the 
Ahirbudhnya account of Samkhya is largely faithful to the Sastz- 
tantra. We know that the Samkhya philosophy of Kapila had begun 
to change its form in some of its most important features, and it is 
quite probable that it had changed considerably by the time it was 
traditionally carried to Isvarakrsna. It might still have been re- 
garded as containing the essential instructions of the Sasti-tantra 
and yet be very different from it; there is no proof that Isvarakrsna 
had a chance of reading this original Sast-tantra, and it is reason- 
able to suppose that he had access only to a jater version of it or 
to a revised compendium supposed to be based on it; it may be that 
the Sasti-tantra, being an ancient work, was probably so loosely 
worded that it was possible to get different interpretations from it 
—like the Brahma-sitra of Badarayana—or even that there were 
two Sasti-tantras*. 

1 yam ahuh Kapilam samkhyam paramarsim prajapatim. Ibid. x11. 218. 9. 

This Paficagikha is also described as pafica-ratra-visarada, well-versed in the 
pafica-ratra rites. 

2 In the Mathara-vrtti of Matharacarya on the Samkhya-karika of Isvara- 
krsna it is said that Sasti-tantra means a tantra or work dealing with sixty 
subjects and not a work containing sixty chapters (tantryante vyutpadyante 
padartha iti tantram). These sixty subjects are: five viparyayas or errors, twenty- 
eight defects (asaktt), nine false satisfactions (tusfz), and eight miraculous 
achievements (siddhi)—altogether fifty items (karika 47)—the other ten subjects 
being the existence of prakrti as proved by five reasons (called the category of 
astitva), its oneness (ekatva), its teleological relation to purusas (arthavattva and 
pararthya), the plurality of the purusas (bahutva), the maintenance of the body 
even after jivan-mukti (sthiti), association and dissociation of prakyti with purusa 
(yoga and viyoga), difference of prakrti and purusa (anyatva), and final cessation 
of prakrti (nivrttt). Mathara quotes a Karika enumerating the latter ten subjects: 
astitvam, ekatvam, arthavattvam, pararthyam, anyatvam, arthamurttth, yogo 
viyogo, bahavah pumamsah, sthitih, Sarirasya visesa-vrttin. Mathara-vytt, 72. 

This enumeration, however, seems to be entirely arbitrary, and apparently 
there is nothing to show that the Sasti-tantra was so called because it treated of 


these sixty subjects. 
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According to the interpretation of the Ahirbudhnya-samhita God 
or Ivara is above all, and then there is the category of the un- 
changeable, the Brahman (consisting of the sum-total of the 
purusas), the prakrti as the equilibrium of the gunas, and time 
(kala), as has already been explained’. Time is regarded as the 
element that combines the prakrti with the purusas. It is said that 
the prakrti, the purusas and time are the materials which are led to 
their respective works in producing the manifold universe by the 
development of the categories through the will-movement of God 
(Sudarsana).? It is thus one unchangeable purusa that appears as 
the many individuals or parts of the Lord Visnu or Iévara?. The 
will of Igvara, otherwise called Sudarsana or samkalpa, which is 
regarded as a vibratory (parispanda) thought movement (jridna- 
miila-kriydtma), is the dynamic cause of the differentiation of 
prakrti into the categories (mahat and the rest). Time is not identi- 
fied here with this power, but is regarded as a separate entity, an 
instrument through which the power acts. Yet this “time” has to 
be regarded as of a transcendental nature, co-existent with purusa 
and prakrti, and distinguished from ‘‘time’’ as moments or their 
aggregates, which is regarded as the tamas aspect of the category of 
mahat. The sattva aspect of the mahat manifests itself as definite 
understanding (buddhir adhyavasayini), and the rajas aspect as life- 
activity (prana). The sattva aspect of mahat as buddhi also manifests 
itself as virtue, wisdom, miraculous powers and as disinclination 
from worldly joys (vairdgya), and the tamas aspect as vice (adharma), 
ignorance, attachment and weakness. In the category of mahat the 
general sense-power is generated, by which objects are discerned as 
cognitional modes; the ego (ahamkara) is also generated in the 


mahat, involving the notion of integrating all experience which 
i anyiinadnatiriktam yad guna-samyam tamomayam 

tat samkhyair jagato mulam prakrtis ceti kathyate. 

kramavatirno yas tatra catur-manu-yugah puman 

samastih puruso yonth sa kiitastha itiryate 

yat tat kalamayam tattvam jagatah samprakdlanam 

sa tayoh karyam asthaya samyojaka-vibhajakah. 

Ahirbudhnya-samhita, vu. 1-3. 


2 mrt-pindi-bhutam etat tu kaladi-tritayam mune 
visnoh sudarsanenaiva sva-sva-karya-pracoditam 
mahadadi-prthivyanta-tattva-vargopapadakam. Ibid. 4. 
3 kittastho yah pura proktah puman vyomnah parad adhah 


manavo devatadyas ca tad-vyastaya itiritah. 
jiva-bheda mune sarve visnu-bhity-amsa-kalpitah. Ibid. 58. 
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belongs to a person (abhimdna) as a cognizer and enjoyer of all 
experiences. The implication seems to be that the category of 
mahat manifests itself as the sense-faculties and the person who 
behaves as the cognizer, because these are the modes through which 
thought must interpret itself in order to realize its own nature as 
thought. The sattvika aspect of the ahamkara is called vatkanka, 
the rajasa character taijasa and the tdmasa aspect bhitadi. It is well 
to point out here that this account greatly differs from the classical 
Samkhya in this respect, that the sense-power is here generated 
prior to ahamkara and not from ahamkara, and that, while the 
evolution of ahamkara is regarded as the evolution of a separate 
category by the thought-movement of God, the sense-power is 
regarded only as modes or aspects of buddhi or mahat and not as 
separate categories. The only sense-faculty that is evolved through 
the thought-activity of God out of ahamkdra is manas, the reflective 
sense (cintanatmakam ahamkarikam indriyam). From the tamas 
aspect of ahamkdara as bhittadi the infra-atomic sound-potential 
(sabda-tanmdatra) is produced and from this the element of dkasa. 
Akasa here is supposed to be of two kinds, as the maintainer of 
sound and as manifesting vacuity, unoccupation or porosity 
(avakasa-pradayi). From the vaikadrika ahamkara the organs of 
hearing and speech are produced as categories through the thought- 
activity of God. In a similar manner the infra-atomic touch- 
potential (sparsa-tanmatra) is produced from the bhiitad:, and from 
this again air, as that which dries up, propels, moves and con- 
glomerates, is produced; again, through the thought-activity of 
God the organ of touch and the active organ of grasping are pro- 
duced, and in a similar manner the infra-atomic heat-light-potential 
(ritpa-tanmatra) is produced from bhitadi and from that the 
element of heat-light; from the vaikarika also the visual organ and 
the conative organs of the two feet are produced, from the 
bhitadi the infra-atomic taste-potential (rasa-mdtra) is produced 
and from it water, and from the vaikarika ahamkara the organ of 
taste and the genitals are produced; from the bhutad: true infra- 
atomic smell-potential ( gandha-matra) is produced, and from it 
earth; from the vaikarika-ahamkdara the organs of smell and of 
excretion are produced. Will, energy, and the five kinds of bio- 
motor activities (prdna) are produced jointly from manas, ahamkara 
and buddhi. The power (saktt) of Hari or Visnu or Iévara is one, 
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but it is not a physical power, a power that involves mechanical 
movement, but it is in a sense homogeneous with God, and is of 
the nature of pure self-determined thought (svacchanda-cinmaya) ; 
it is not however thought in the ordinary sense of thought—with 
particular contents and object—but it is thought in potentiality, 
thought that is to realize itself in subject-object forms, manifesting 
itself as a spiritual thought movement ( jnana-miila-kriyatma). It is 
this spiritual movement of that which by self-diremption splits 
itself up (dvidha-bhavam rcchati) as the thought of God (samkalpa), 
the determiner (bhdvaka) and the passive objectivity (bhavya) called 
the prakrti, and it is through the former that the latter developed 
and differentiated itself into the categories mentioned above. What 
is meant by the vibratory movement of the thought of God is 
simply its unobstructed character, its character of all potentiality 
for actuality without any obstruction. It is the pure unobstructed 
flow of God’s thought-power that is regarded as His will, idea or 
thought (sudarsanata)!. The prakrti is thus as much spiritual as 
God’s thought; it represents merely objectivity and the content of 
the thought of God, and it only has an opportunity of behaving as 
an independent category of materiality when by the self-diremption 
of God’s power the thought-energy requires an objective through 
which it can realize itself. 

In another chapter of the Ahirbudhnya-samhitd it is said that 
the power in its original state may be conceived to be pure stillness 
(staimitya-ritpa) or pure vacuity (sdinyatva-rapint), and it is out of 
its own indescribable spontaneity that it begins to set itself in 
motion”. It is this spontaneity, which springs out of itself and is its 
own, that is described as the thought of God or its self-dirempting 
activity, its desire for being many. All creation proceeds out of this 
spontaneity; creation is not to be described as an event which 
happened at a particular time, but it is the eternal spontaneity of 
this power of God that reveals itself as eternal creation, as eternal 
and continuous self-manifestation *. Whatever is described as move- 
ment (Rriyd), energy (virya), self-completeness (tejas) or strength 
(bala) or God are but different aspects of this power. ‘The strength 

4 avyaghatas tu yas tasya sa sudarsanata mune 

jnana-mila-kriyatmasau svacchah svacchanda-cinmayah. 
Ahirbudhnya-samhita, vu. 67. 


2 svatantryad eva kasmaccit kvacit sonmesam rechati. Ibid. v. 4. 
3 satatam kurvato jagat. Ibid. 11. 59. 
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(bala) of God consists in the fact that He is never tired or fatigued 
in spite of His eternal and continuous operation of creation; His 
energy (virya) consists in this, that, though His own power is split 
up as the material on which His power acts, He does not suffer any 
change on that account!. His lustre of self-completeness (tejas) 
consists in this, that He does not await the help of any instrument of 
any kind for His creative operations?: and it is the self-spontaneity 
of this power that is described as His agency (kartrtva) as the creator 
of the world. God is described as being both of the nature of pure 
consciousness and of the nature of power. It is the all-pervasive 
consciousness of Himself that constitutes the omniscience of God, 
and, when this stillness of omniscience and self-complete steady 
consciousness as pure differenceless vacuity dirempts itself and 
pulsates into the creative operation, it is called His power. It is on 
this account that the power (Sakti) of God is described as thought- 
movement (jidna-miila-kriydtmaka). ‘This power or consciousness 
may be regarded both as a part of God, and therefore one with 
Him, and also as His specific character or quality; it is this power 
which dirempts itself as consciousness and its object (cetya-cetana), 
as time and all that is measured by time (kalya-kdla), as manifest 
and unmanifest (vyaktavyakta), as the enjoyer and that which is 
enjoyed (bhoktr-bhogya), as the body and that which is embodied 
(deha-dehin)*. The conception of purusa seems to indicate the view 
of a conglomeration of the individual selves into a colony or 
association of individual selves, like the honeycomb of the bees*. 
They are regarded as unchangeable in themselves (kittastha), but 
yet they are covered over with the dusty impurities of beginningless 
root-desires (vdsana), and thus, though pure in themselves, they may 
be also regarded as impure®. In themselves they are absolutely un- 
affected by any kind of affliction, and, being parts of God’s nature, 
are omniscient and eternally emancipated beings. These purusas are, 
however, through the will of God or rather of necessity through the 
creative operation of His power, differently affected by ignorance 


_ tasyopadana-bhave’pi vikara-viraho hi yah 
viryam nama gunah so’yam acyutatvaparahvayam. Ibid. 11. 60. 
2 sahakary-anapeksa ya tat tejah samudahrtam. Ibid. 01. 61. 
3 Ibid. v. 6-12. 
. sarvatmanam samastir ya kogo madhu-krtam 1va. Ibid. Vi. 33- 
. suddhyasuddhimayo bhavo bhiiteh sa purusah smrtah 


anadi-vasana-renu-kunthitair atmabhis citah. Ibid. V1. 34- 


44 The Bhdgavata-purana [cH. 


(avidya), which makes them subject to various kinds of affliction, and, 
as a result thereof, their own natures are hidden from themselves 
and they appear to be undergoing all kinds of virtuous and sinful 
experiences of pleasures and pains; and, being thus affected, they are 
first associated with the creative power (Saktz) of God, and then, 
as this power first evolves itself into its first category of time as the 
all-determining necessity (nzyatt), they become associated with it; 
and then, as the third movement posits itself as all-grasping time, 
they become associated with that category, and then, as the sattva- 
gunas gradually evolve from kdla, the rdjasa gunas from sattva and 
the tamasa gunas from rajas, the colony of purusas is associated first 
with sattva, then with rajas and then with tamas. When all the gunas 
are evolved, though the three gunas are then all disturbed for further 
creative operation, they are not disturbed in all their parts; there 
are some parts of the guna conglomeration which are in equilibrium 
with one another; and it is this state of equilibrium of the gunas 
that is called prakrti}. The account of the evolution of the various 
categories from the creative will of God up to the prakrti does not 
occur in the seventh chapter of the Ahirbudhnya, which is definitely 
described as the Samkhya philosophy of Kapila; it is only a 
Paficaratra account given to supplement that of the Samkhya, 
which starts from the evolution of the categories from the prakrti 
—the equilibrium of the gunas. According to the Pajficaratra 
account of the Ahirbudhnya-samhita the colony or the honeycomb 
of the purusas thus forms a primal element, which is associated with 
the self-evolving energy of God from the first moment of its move- 
ment, continues to be so associated with each of the evolving 
stadiums of categories up to the evolution of the prakrti, and later 
on with all the other categories that are evolved from the prakrti. 
In the account of Kapila Samkhya as found in the Ahirbudhnya- 
samhitad this conglomeration of the purusas is admitted to be the 
changeless category that is associated with the evolution of the 
categories and descends gradually through the successive stages of 
their evolution until we come to the complete human stage with the 
evolution of the different senses and the gross elements. Unlike 
the account of purusa that is found in the classical Samkhya 


1 codyamane’ pi srstyartham piirnam guna-yugam tada 


amSatah samyam ayati visnu-samkalpa-coditam. 
Ahirbudhnya-samhita, vi. 62. 
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treatises, which regards the purusas as being absolutely untouched 
by the instinctive root-desires (vdsand) and the afflictions, it con- 
siders (like the Jains) that the purusas are coated with the im- 
purities of vasands and klesas, though in themselves they are 
essentially pure; again, the classical Samkhya considers that the 
vdsands are produced in a beginningless way, through karma, 
through an endless series of births and rebirths, whereas the 
Paficaratra holds that different purusas are originally associated with 
different vasands according to the will of God. Unlike the account 
of the classical Samkhya, where the vdsands are regarded as a part 
of prakrti as buddhi or citta, in this it is an original extraneous im- 
purity of the purusas. It is probable, however, that this account of 
vasanas and their original association with the purusas through the 
will of God did not form any part of the philosophy of Kapila’s 
Sasti-tantra, but was a supplementary doctrine introduced by the 
author of the Ahirbudhnya, as it is not mentioned in the seventh 
chapter of the work, which is definitely devoted to the account of 
Samkhya. 

The Samkhya thought described in the Gita has been explained 
in the second volume of the present work, and it will be seen that, 
though the Gita account is unsystematic and nebulous, with 
significant details missing, it is essentially theistic and intimately 
associated with this Ahirbudhnya account of Kapila Samkhya; and 
as such is fundamentally different from the classical Samkhya of 
the Samkhya-karika. 

In Chapter 22 of the 11th book of the Bhdgavata a reference is 
made to various schools of Samkhya admitting different categories 
of being or evolutes’. ‘Thus some Samkhyists admitted nine cate- 
gories, some eleven, some five, some twenty-six, some twenty-five, 
some seven, some six, some four, some seventeen, some sixteen and 
some thirteen. Uddhava requested Lord Krsna to reconcile these 
diverse opposing views. In reply Lord Krsna said that the different 
enumeration of the categories is due to the varying kinds of sub- 
sumption of the lower categories into the higher or by the omission 
of the higher ones, i.e. by ignoring some of the effect entities (as 

Z hati tattvani visvesa samkhyatany rsibhih prabho 

nava-ekadasa-panca-triny atha tvam tha susruma 
kecit sadvimsatim prahur apare paficavimsatim 


saptaike nava-sat kecic catvary ekadasapare 
kecit saptadasa prahuh sodasaike trayodasa. Slokas i, 2. 
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being already contained in the cause) or by ignoring some of the 
successive causal entities (as being present in the effect)!. Thus, 
there may be systems of Samkhya schools where the tanmdtras are 
not counted or where the gross elements are not counted as cate- 
gories. The explanation in all such cases is to be found in the 
principle that some thinkers did not wish to count the tanmatras, 
as they are already contained in the gross elements (ghate mrdvat) ; 
whereas others did not count the gross elements, as these were but 
evolutes in the tanmatras (mrdi ghatavat). But there are differences 
of opinion not only as regards the evolutionary categories of prakrti, 
but also as regards the souls or the purusas and God. Thus there are 
twenty-four evolutionary categories (including prakrti); purusa is 
counted as the twenty-fifth category, and according to the theistic 
Samkhya God or Igvara is counted as the twenty-sixth. It may be 
objected that the above principle of reconciliation of the diverse 
counting of categories by subsuming the effect under the cause, or 
by ignoring the former, cannot apply here. The theistic Simkhya 
admits Igvara on the ground that there must be some being who 
should communicate self-knowledge to individual souls, as they 
cannot, by themselves, attain it. If on such a view the theistic 
school of twenty-six categories is regarded as valid, the other school 
of twenty-five categories becomes irreconcilable. To this the reply- 
is that there is no intrinsic difference in the nature of purusa and 
Isvara, as they are both of the nature of pure consciousness. The 
objection that even on the above supposition the self-knowledge 
communicated by Igvara has to be counted as a separate category 
is invalid, for self-knowledge, being knowledge, is only the 
heightening of the sattva quality of the prakrti and as such falls 
within prakrti itself. Knowledge is not a quality of the purusa, but 
of the prakrti. The state of equilibrium in which the gunas are not 
specifically manifested is called prakrti. An upsetting of the 
equilibrium leads to the manifestation of the gunas, which have, 
therefore, to be regarded as attributes of the prakrti. 'The purusa, 
not being an agent, cannot possess knowledge as an attribute of its 
own. So, all activity being due to rajas and all ignorance being due 
to tamas, activity and ignorance are also to be regarded as con- 


1 anupravesam  darsayati ekasminnapiti pirvasmin karanabhiite tattve 
suiksma-riipena pravistani mrdi ghatavat. aparasmin karya-tattve kdrana-tattvani 
anugatatvena pravistani ghate mrdvat. Sridhara’s commentary on Sloka 8. 
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stituents of prakrti. Time (dla) also is to be identified as God, 
because it is by the agency of God that the gunas combine, that He 
is regarded as the cause of the combination of the gunas. The view 
which regards kala as the cause of the combination of the gunas is 
grounded on this fact, and it is for that reason that in the scriptures 
kala has been regarded as the name of Igvara. As everything pro- 
ceeds from the category of mahat, that itself is called svabhava or 
nature. Thus the two apparently conflicting views that kala and 
svabhava are to be regarded as the ultimate causes of the world may 
well be reconciled with the Samkhya according to the above 
interpretation. 

The school of Samkhya which reckons nine categories counts 
merely purusa, prakrti, mahat, ahamkara and the five elements. 
Those who reckon eleven count the five cognitive and conative 
senses and the manas only. Those who reckon five categories count 
the five sense objects only. Those who reckon seven count the five 
sense-objects, the soul and God. Those who reckon six include 
within them the five sense-objects and the purusa. There are others, 
however, who regard earth, water, fire and the soul as four cate- 
gories. Others take the five sense-objects, the eleven sense-organs 
and the purusa as categories. By excluding manas some hold that 
there are only sixteen categories. Others take the five sense-objects, 
the five cognitive senses, manas, soul and God, and thus arrive at 
the thirteen categories. Others take the five sense-objects, the five 
cognitive senses and the sense as the eleven categories. Others count 
prakrti, mahat, ahamkara, the five tanmatras and the purusa as the 
nine categories. 

It is regrettable that apart from a reference to the above schools 
of Samkhya and the attempts at their reconciliation found in the 
Bhagavata, it is not possible to trace these doctrines to the original 
works, which must have long preceded the period of the composi- 
tion of the Bhagavata. The Bhagavata is interested in the theistic 
Samkhya doctrine, as has already been shown, and attempts to 
reconcile the conflicting schools of Samkhya as being substantially 
one school of thought. It further holds that the prakrtt and its 
manifestations are produced through the operation of the diverse 
power of the maya of Igvara. At the time of dissolution (pralaya) 
God remains in absolute identity with Himself, and the gunas, 
which are the various manifestations of His mayd power, remain 1n 
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equilibrium—a state in which all His energies are sleeping as it 
were. By His own inherent energy He breaks the equilibrium of 
His sleeping energy and sets Himself to the work of the creation— 
the prakrti with its evolutes—and thereby associates them with 
jivas, which are merely His parts, and which thus are deluding the 
dualistic experience of the world, which they enjoy and for which 
they suffer; and He also shows them the right way by instructing 
them through the Vedas}. The self in its transcendent nature 1s 
pure experience and as such is devoid of and is absolutely un- 
associated with any kind of objective form. The association of 
objectivity and of content is as illusory as creations in dreams, and 
must be regarded as products of md@ya?. 

Purusa as pure experience (anubhava-svariipa) is to be dif- 
ferentiated and comprehended as different from passing mental 
states, as the content of the waking, dream and dreamless stages by 
the method of agreement and difference (anvaya-vyatireka). For, 
through the contents of experience in the various constituents 
involved in the mental states, that which remains constant, like a 
thread in a garland of pearls, is the pure experiencer, the self. 
Self is therefore to be regarded as different from the contents of 


the mental states which it illuminates?. 
i sa vat kilayam purusah purdtano 
ya eka asid avisesa Gtmani 
agre gunebhyo jagad-adtmanisvare 
nimilitatman nisi supta-saktisu 
sa eva bhiiyo nijavirya-choditam 
sva-jiva-mayam prakrtim sisrksatim 
anama-riipatmani riipa-namani 
vidhitsamano’ nusasara sastrakrt. 
Bhagavata, 1. 10. 21, 22. 
Gtma-maydam rte rajan parasyanubhavatmanah 
na ghatetarthasambandhah svapnadrastur ivafijasa. 
Ibid. 11. 9. 1. 
Illusion or mayd is defined as that which manifests non-existent objects but 
is not manifested itself. 
rte’rtham yat pratiyeta na pratiyeta catmani 
tad vidyad Gtmano mayam yathabhaso tatha tamah. 

Ibid. 11. 9. 33. 
anvaya-vyatirekena vivekena satdtmanad 
sarga-sthana-samamndayair vimrsadbhir asatvarath 
budher jagaranam svapnah susuptir iti urttayah 
ta yenaivanubhiiyante so’dhyaksah purusah parah. 

Ibid. Vil. 7. 24, 25. 


XXIV] Eschatology 49 


Eschatology. 


In the Bhagavata-purana, III. 32, it is held that those who 
perform sacrifices and make offerings to gods and forefathers pass 
after death to the lunar world, from which they return to earth 
again. Those, however, who follow their own duties and surrender 
all their actions to gods, pure in mind and heart and unattached to 
worldly things, pass after death to the solar sphere and thence to 
the Universal Being Who is the cause of the world. Those, how- 
ever, who are obsessed with the notion of duality pass into the 
nature of qualified Brahman, and are then born again in the world 
in accordance with their past deeds. Those again who lead an 
ordinary life of desires and make offerings to their forefathers have 
first to go by the southern way of smoky path to the land of the 
forefathers, and are again born in the line of their own progenies. 

In xI. 22. 37, however, we find a more rational view. It is said 
there that the manas of men is permeated by their deeds and their 
causes, and it is this manas that passes from one body to another. 
The dtman, the soul, follows this manas. Sridhara, the well-known 
commentator on the Bhdgavata-purdna, regards manas here as the 
linga-Sarira, and holds that the self follows the manas infested by 
egoism. The Bhdgavata-purdna further holds that through the 
destiny of karma the manas meditates over the things seen and 
heard and gradually loses its memory with regard to them. This 
manas entering into another body thus ceases to remember all the 
experiences of the previous bodies and thus death may be defined 
as absolute forgetfulness (mrtyuratyanta-vismrtth, XI. 22. 39). 
Birth is regarded as the acceptance of new experiences. Sridhara 
points out that this takes place with the cessation of the functioning 
of egoism with reference to the experiences of past bodies and the 
extension of the function of egoism with reference to the ex- 
periences of the new body. Just as one does not remember one’s 
dreams, so one ceases to remember one’s past experiences, and this 
is conditioned by death. At birth the self that was always existent 
appears to be born anew. By identifying the self with the body one 
divides one’s experiences as internal and external. As a matter of 
fact the body is being continually destroyed and generated, but 
such changes, being of a subtle nature, are overlooked. Just as 
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there cannot be the same flame in two moments, or one flowing 
river in two different moments, so the body also is different in two 
different moments, though on account of our ignorance we suppose 
that the same body is passing through various stages and condi- 
tions. But in reality no one is born and no one dies through the 
agency of karma. It is all a panorama of illusions, just as the fire, 
as heat, exists eternally and yet appears to be burning in association 
with logs of wood. All the phenomena of birth, infancy, youth, 
old age and death as different stages of the body are but mere 
fancies. They are but stages of primal matter, the prakriz, which are 
regarded through illusion as different stages of our life. One notices 
the death of one’s father and the birth of a son and so may speak of 
the destruction and generation of bodies, but no one experiences 
that the experiencer himself undergoes birth and death. ‘The. self 
thus is entirely different from the body. It is only through inability 
to distinguish properly between the two that one becomes attached 
to sense-objects and seems to pass through the cycle of birth and 
death. Just as a man seeing another man dance or sing imitates his 
action, so does the purusa, which has no movement of itself, seem 
to imitate the qualities of buddhi in the operation of these move- 
ments. Again, just as when one looks at the images of trees in 
flowing water, the trees themselves seem to be many, so does the 
self regard itself as implicated in the movement of the prakriz. This 
gives us the world-experience and the experience of the cycles of 
birth and death, though none of them really exists. Thus we see 
that the Bhdgavata-purdna agrees with the general Samkhya and 
the Vedanta view regarding birth and death. It no doubt accepts 
the ordinary view of the Upanisads that a man, like a caterpillar, 
does not leave one body without accepting another at the same time 
(Bhagavata-purana, x. 1. 38-44); but at the same time it holds that 
such birth and re-birth are due to one’s own illusion or maya. 


CHAPTER XXV 


MADHVA AND HIS SCHOOL 


Madhva’s Life. 


BHANDARKAR in Vaisnavism, Saivaism and Minor Religious 
Systems says that in the Mahabharata-tatparya-nirnaya, Madhva 
has given the date of his birth as Kali 4300. The Kal age, ac- 
cording to Bhaskaracarya, begins with the year 3101 B.c. The date 
of Madhva’s birth would thus be a.D. 1199 or 1121 Saka. Bhandarkar 
says that, as some use the current year of an era and some the past, 
the Saka era 1121 may be regarded as equivalent to 1119. But the 
present writer has not been able to discover it in the only printed 
edition of the text of Mahabharata-tatparya-nirnaya (1833 Saka, 
published by T. R. Krsnacarya). Bhandarkar, however, approaches 
the problem by another path also. He says that the list preserved 
in several of the Mathas gives the date of Madhva as Saka 1119, and, 
as Madhva lived for 79 years, the date of his birth was 1040 Saka. 
Bhandarkar, however, regards Saka 1119 as the date of his birth, 
and not of his death as given in the Matha list. He says that the 
inscription in the Kirmesvara temple at Srikirma is in a Taluka 
of the Ganjam district in which Narahari-tirtha is represented to 
have constructed a temple and placed in it an idol of Narasimha 
dated saka 1203 (Epigraphica Indica, Vol. vi, p. 260). The first 
person therein mentioned is Purusottama-tirtha, who is the same as 
Acyutapreksa, then his pupil Ananda-tirtha, then Narahari-tirtha, 
the pupil of Ananda-tirtha. Narahari-tirtha was probably the same 
as Narasimha, the ruler of the Taluk mentioned above, from saka 
1191 to 1225. Heis mentioned in inscriptions at Srikiirman bearing 
the date Saka 1215, which is represented as the eighteenth year of the 
king’s reign. He was Narasimha II, who was panegyrized in the 
Ekavali. From other inscriptions we get Narahari’s date as be- 
tween 1186 and 1212 Saka. These records confirm the tradition that 
Narahari-tirtha was sent to Orissa by Ananda-tirtha. Now Narahari- 
tirtha’s active period ranged between 1186 to 1215. His teacher 
Madhva could not have died in sakat119, i.e. sixty-seven years before 
him. Bhandarkar therefore takes 1119 (as mentioned in the Matha list) 
4-2 
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as the date of the birth of Madhva, not as the date of his death. This 
date of Madhva’s birth, aka 1119 or A.D. 1197, has been accepted by 
Grierson and Krisnasvami Aiyar, and has not so far been challenged. 

We have no authentic information about the life of Madhva. 
All that we can know of him has to be culled from the legendary and 
semi-mythical lives of Madhva, called the Madhva-vijaya, and 
the Mani-manjari of Narayana Bhatta, son of Trivikrama, who was 
an actual disciple of Madhva. Some information can also be 
gathered from the adoration hymn of Trivikrama Pandita. Madhva 
seems to have been a born enemy of Sankara. In the Mani-manjari, 
Narayana Bhatta gives a fanciful story of a demon, Manimat, who 
interpreted the Vedanta. Manimat was born as a widow’s bastard, 
and therefore he was called Sankara; with the blessing of Siva he 
mastered the sdstras at Saurastra, invented the doctrine of sa#rya- 
marga, and was welcomed by persons of demoralized temperament. 
He really taught Buddhism under the cloak of Vedanta. He re- 
garded Brahman as identified with Sirya. He seduced the wife of 
his Brahmin host, and used to make converts by his magic arts. 
When he died, he asked his disciples to kill Satyaprajfia, the true 
teacher of the Vedanta; the followers of Sankara were tyrannical 
people who burnt down monasteries, destroyed cattle and killed 
women and children. They converted Prajfia-tirtha, their chief 
opponent, by force. The disciples of Prajfia-tirtha, however, were 
secretly attached to the true Vedantic doctrine, and they made one 
of their disciples thoroughly learned in the Vedic scriptures. 
Acyutapreksa, the teacher of Madhva, was a disciple of this true 
type of teachers, who originated from Satyaprajiia, the true Vedic 
teacher, contemporary with Sankara. 

Madhva was an incarnation of Vayu for the purpose of destroying 
the false doctrines of Sankara, which were more like the doctrines 
of the Lokayatas, Jainas and Pasupatas, but were more obnoxious 
and injurious. 

Madhva was the son of Madhyageha Bhatta, who lived in the 
city of Rajatapitha, near Udipi, which is about 40 miles west of 
Srngeri, where there was a celebrated matha of Samkara. Udipi is 
even now the chief centre of Madhvism in South Kanara. The 
ancient name of the country, which now comprises Dharwar, the 
North and the South Kanara, and the western part of the State of 
Mysore, was Tuluva (modern Tulu), which is mostly inhabited 
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by the Madhvas. Grierson, writing in 1915, says that there are 
about 70,000 Madhvas in the locality. Elsewhere they are more 
distributed. It must, however, be noted that from the South of 
Hyderabad to Mangalore, that is, the whole of the North and the 
South Kanara, may also be regarded as the most important centre 
of Vira-Saivism, which will be dealt with in the fifth volume of the 
present work. The village of Rajatapitha, where Madhva was born, 
may probably be identified with the modern Kalyanapura. He was 
a disciple of Acyutapreksa, and received the name of Pirnaprajfia 
at the time of initiation and later on another name, Ananda-tirtha; 
he is known by both these names. He at first studied the views of 
Sankara, but soon developed his own system of thought, which was 
directly opposed to that of Sankara. He refuted twenty-one Bhasyas 
which were written by other teachers who preceded him, and Sesa, 
the disciple of Chalari-nrsimhacarya, the commentator on the 
Madhva-vijaya of Narayana Bhatta, enumerates the designations of 
these commentators on the Brahma-sitra as follows; Bharativijaya; 
Samvidananda; Brahmaghosa; Satananda; Wagbhata; Vijaya; 
Rudra Bhatta; Vamana; Yadavaprakasa; Ramanuja; Bhartrpra- 
pafica; Dravida; Brahmadatta; Bhaskara; Pisaca; Vrittikara ; 
Vijaya Bhatta; Visnukranta; Vadindra; Madhavadesaka ; Sankara. 
Even in Rajatapithapura he once defeated a great scholar of the 
Sankara school who came to visit Madhva’s teacher Acyutapreksa. 
He then went to the South with Acyutapreksa and arrived at the 
city of Visnumangala*. From here he went southwards and arrived 
at Anantapura (modern Trivandrum). Here he had a long fight 
with the Sankarites of the Srngeri monastery. Thence he proceeded 
to Dhanuskoti and Ramesvaram, and offered his adoration to Visnu. 
He defeated on the way there many opponents and stayed in 
Rameévaram for four months, after which he came back to Udipi. 
Having thus established himself in the South as a leader of a new 
faith, Madhva started on a tour to North India, and, crossing the 
Ganges, went to Hardwar, and thence to Badarika, where he met 
Vyasa. He was here asked by Vyasa to write a commentary on the 
Brahma-siitra repudiating the false Bhasya of Sankara. He then 
returned to Udipi, converting many Sankarites on the way, such as 
Sobhana Bhattaand others residing near the banks of the Godavari”. 
He at last converted Acyutapreksa to his own doctrines. In the 
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eleventh and the thirteenth chapters of the Madhva-vijaya we read 
the story of the persecution of Madhva by Padma-tirtha, the head of 
the Srngeri monastery, who tried his best to obstruct the progress 
of the new faith initiated by Madhva and even stole away Madhva’s 
books, which were, however, returned to him through the inter- 
cession of the local Prince Jayasimha of Visnumangala; the faith 
continued to grow, and Trivirama Pandita, the father of Narayana 
Bhatta, the author of Mani-manjari and Madhva-vyaya, and many 
other important persons were converted to the Madhva faith. In his 
last years Madhva again made a pilgrimage to the North and is 
said to have rejoined Vyasa, and to be still staying with him. He is 
said to have lived for seventy-nine years and probably died in 1198 
Saka or a.D. 1276. He was known by various names, such as 
Pirnaprajfia, Ananda-tirtha, Nandi-tirtha and Vasudeva?. 

The treatment of the philosophy of Madhva which is to follow 
was written in 1930; and so the present writer had no opportunity 
of diving into Mr Sarma’s excellent work which appeared some 
time ago, when the manuscript of the present work was ready for 
the Press. Padmanabhasura’s Madhva-siddhanta-sara contains a 
treatment of Madhva’s doctrines in an epitomized form. Madhva 
wrote thirty-seven works. These are enumerated below?; 

(1) The Rg-bhdsya a commentary to the Rg-veda, 1. 1-40; 
(2) The Krama-nirnaya, a discussion on the proper reading and 


1 A few works in English have appeared on Madhva. The earliest accounts 
are contained in “Account of the Madhva Gooroos” collected by Major 
MacKenzie, 24 August 1800, printed on pp. 33 ff. of the “Characters” in the 
Asiatic Annual Register, 1804 (London, 1806); H. H. Wilson’s “Sketch of 
the religious sects of the Hindus,” reprinted from Vols. xv1 and xvii of Asiatic 
Researches, London, 1861, 1, pp. 139 ff.; Krishnaswami Aiyar’s Sri Madhva and 
Madhvaism, Madras; R. G. Bhandarkar’s Vaisnavism, Saivaism and Minor 
Religious Systems; Bombay Gazetteer, Vol. xxt1, ‘‘ Dharwar,’? Bombay, 1884; 
G. Venkoba Rao’s “A sketch of the History of the Maddhva Acharyas,” be- 
ginning in Indian Antiquary, xL111 (1914), and C. M. Padmanabhacarya’s Life of 
Madhvacarya. S. Subba Rao has a complete translation of the commentary of 
Sri Madhvacarya on the Brahma-siitra and a translation in English of the 
Bhagavad-gita with the commentary according to Sri Madhvacarya’s Bhdasya. 
The preface of this Bhagavad-gita contains an account of Madhva’s life from 
an orthodox point of view. There is also P. Ramchandra Roo’s The Brahma 
Sutras, translated literally according to the commentary of Sri Madhvacarya 
(Sanskrit, Kumbakonam, 1902); G. A. Grierson has a very interesting article on 
Madhva in the Encyclopaedia of Religion and Ethics, Vol. vi11; Mr Nagaraja Sarma 
has recently published a recondite monograph on the philosophy of Madhva. 

® See Helmuth von Glasenapp’s Madhvas Philosophie des Vishnu-Glaubens, 
Pls. 
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order of the Aitareya-Brahmana, tv. 1-4, Aitareya-Aranyaka, W. 1, 
and the Vedic hymns cited therein; (3) The Aitareya-upanisad- 
bhasya; (4) The Brhadaranyaka-upanisad-bhasya, (5) Chandogya- 
upanisad-bhasya; (6) Taittirtya-upanisad-bhasya; (7) Isavasya- 
upanisad-bhdsya; (8) Kdthaka-upansad-bhasya; (9) Mundaka- 
upanisad-bhasya; (10) Mdandikya-upanisad-bhasya; (11) Prasno- 
panisad-bhasya; (12) Kenopanisad-bhasya; (13) Mahabharata- 
tatparya-nirnaya; (14) Bhagavad-gita-bhasya; (15) Bhagavad-gita- 
tatparya-nirnaya; (16) Bhagavata-tatparya-nirnaya; (17) Brahma- 
sittra-bhasya; (18) Brahma-siitranubhdsya; (19) Brahma-siitranu- 
vyakhyana; (20) Brahma-siitranuvyakhyana-nirnaya; (21) Pra- 
mana-laksana; (22) Kathd-laksana; (23) Upadhi-khandana; (24) 
Mayavada-khandana; (25) Prapafica-mithyatanumana-khandana ; 
(26) Tattvoddyota; (27) Tattva-viveka; (28) Tattva-samkhyana; 
(29) Visnu-tattva-nirnaya; (30) Tantra-sara-samgraha; (31) Krsna- 
mrta-maharnava; (32) Yati-pranava-kalpa; (33) Sadacara-smrti; 
(34) Jayanti-nirnaya or the Fayanti-kalpa; (35) Yamaka-bharata; 
(36) Nrsimha-nakha-stotra; (37) Dvadasa-stotra. 

In the list given in the Grantha-malika-stotra of Jaya-tirtha 
we have Sannyasa-paddhati instead of Brahma-siitranuvyakhy4a- 
nyaya-nirnaya. The Catalogus Catalogorum of Aufrecht refers to 
the report on the search for Sanskrit Manuscripts in the Bombay 
Presidency during the year 1882-3 by R. G. Bhandarkar, and 
enumerates a number of other books which are not mentioned in 
the Grantha-mdlika-stotra. These are as follows: 

Atmajnana-pradesa-tika, Atmopadesa-tikd, Arya-stotra, Upade- 
éasahasra-tika, Upanisat-prasthana, Aitareyopanisad-bhasya-tippani, 
Kathakopanisad-bhasya-tippant, Kenopanisad-bhasya-tippant, Kau- 
sitakyupanisad-bhasya-tippan, Khapuspa-tika, Guru-stutr, Govinda- 
bhasya-pithaka, Govindastaka-tikd, Gaudapadiya-bhasya-tika, 
Chandogyopanisad-bhasya-tippant, Taittiriyopanisad-bhasya-tippant, 
Taittiriya-sruti-varttika-tika, T: riputiprakarana-tika, Ne arayanopant- 
sad-bhasya-tippani, Nydya-vivarana, Paficikarana-prakriya-viva- 
rana, Prasnopanisad-bhasya-tippant, Brhajjabalopanisad-bhasya, 
Brhadaranyaka-bhasya- tippant, Brhadaranyaka - varttika - tika, 
Brahma-sitra-bhasya-tika, Brahma-sitra-bhasya-mrnaya, Brahma- 
nanda, Bhakti-rasayana, Bhagavad-gita-prasthana, Bhagavad- 
gita-bhasya-vivecana, Mandikyopanisad-bhasya-tppant, Mita- 
bhasini, Ramottara-tapaniya-bhasya, Vakyasudha-tika, Visnusaha- 


56 Madhva and his School [cH. 


sranama-bhdsya, Vedanta-varttika, Sankara-vijaya, Sankardcarya- 
avatara-katha, Satasloka-tikd, Samhitopanisad-bhasya, Samhito- 
pantsad-bhasya-tippani, Sattattva, Saddacara-stuii-stotra, Smrti- 
vivarana, Smrti-sara-samuccaya, Svariipa-nirnaya-tikd, Harimide- 
stotra-tikd. 


Succession List of Madhva Gurus. 


Bhandarkar in his search for Sanskrit MSS. in 1882-3 gives the 
names of teachers with the dates of their deaths. Thus Ananda-tirtha 
or Madhva was succeeded by Padmanabha-tirtha 1126 saka, and he 
by Narahari-tirtha 1135 saka; Madhava-tirtha 1152; Aksobhya-tirtha 
1169; Jaya-tirtha 1190; Vidyadhiraja-tirtha 1254; Kavindra-tirtha 
1261; Vagisa-tirtha 1265; Ramachandra-tirtha 1298; Vidyani- 
dhi-tirtha 1306; Raghunatha-tirtha 1364; Raghuvarya-tirtha 1419; 
Raghittama-tirtha 1457; Vedavyasa-tirtha 1481; Vidyadhisa-tirtha 
1493; Vedanidhi-tirtha 1497; Satyavrata-tirtha 1560; Satyani- 
dhi-tirtha 1582; Satyanatha-tirtha 1595; Satyabhinava-tirtha 1628; 
Satyapirna-tirtha 1648; Satyavijaya-tirtha 1661; Satyapriya-tirtha 
1666; Satyabodha-tirtha 1705 ; Satyasannidhana-tirtha 1716; Satya- 
vara-tirtha 1719; Satyadhama-tirtha 1752; Satyasara-tirtha 1763; 
Satyaparayana-tirtha 1785; Satyakama-tirtha 1793; Satyesti-tirtha 
1794; Satyaparayana-tirtha 1801 ; Satyavit-tirtha was living in 1882, 
when the Search for Sanskrit MSS. was being written. Thus we 
have a list of thirty-five Gurus, including Madhva, from 1198 saka 
(the year of the death of Madhva) to Satyavit-tirtha, who was living in 
Saka 1804 or A.D. 1882. This list was drawn up in consonance with 
the two lists procured at Belgaumand Poona. It is largely at variance 
with the list given in the introduction to the commentary on the 
Brahma-siitra by Baladeva. Baladeva gives the list as follows: 

Madhva, Padmanabha, Nrhari, Madhava, Aksobhya, Jaya-tirtha, 
Jfianasimha, Dayanidhi, Vidyanidhi, Rajendra, Jayadharma, 
Purusottama-tirtha, Brahmanda-tirtha, Vy4sa-tirtha, Laksmipati, 
Madhavendra, Isvara. Ivara was a teacher of Caitanya. We see that 
the list given by Baladeva is right as far as Jaya-tirtha; but after 
Jaya-tirtha the list given by Baladeva is in total discrepancy with 
the two lists from the Madhva Mathas in Belgaum and Poona. 
Under the circumstances we are unable to accept the list of Gurus 
given by Baladeva, which has many other discrepancies into details 
whereof we need not enter. 
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Important Madhva Works. 


The Mahabharata-tatparya-nirnaya. 'This work of Madhva 
consists of thirty-two chapters and is written in verse. In the first 
chapter Madhva begins with a very brief summary of his views. 
He says there that the four Vedas, the Paficardtras, the Mahd- 
bharata, the original Ramayana, and the Brahma-sitras are the only 
authoritative scriptural texts, and that anything that contradicts 
them is to be regarded as invalid. The Vaisnava Puranas, being 
essentially nothing more than an elaboration of the Paficaratras, 
should also be regarded as valid scriptures. The smrti literature of 
Manu and others is valid in so far as it does not come into conflict 
with the teachings of the Vedas, the Mahabharata, the Pancardatras 
and the Vaisnava Puranas}. Other sastras such as those of Buddhism 
were made by Visnu to confuse the Asuras, and Siva also produced 
the Saiva Sastra for the same object at the command of Visnu. 
All the sastras that speak of the unity of the self with Brahman 
either in the present life or at liberation are false. Vignu is the true 
Lord, and is also called Narayana or Vasudeva. ‘The process of the 
world is real and is always associated with five-fold differences, viz. 
that between the self and God, between the selves themselves, 
between matter and God, between matter and matter, and between 
matter and self?. It is only the gods and the best men that may 
attain salvation through knowledge and grace of God; ordinary men 
pass through cycles of births and rebirths, and the worst are cursed 
‘n hell. Neither the demons nor those who are eternally liberated 
have to go through a cycle of birth and rebirth. The demons cannot 


1 rg-adayas catuarah pafica-ratram ca bharatam 
miila-ramayanam Brahma-sitram manam svatah smytam. 
Mahabharata-tatparya-mirnaya, I. 30. 
a-viruddham tu yat tu asya pramanam tac ca nanyatha 
etad-viruddham yat tu syan na tan manam kathaiicana 
vaisnavani puranani paficaratratmakatvatah oa 
mand ady a iilatan. 
nany evam manvadyah smrtayo py anukulatan. 
sa atid Ibid. 1. 31-32. 
6 jagat-pravahah satyo yam pafica-bheda-samanvitah 
jivesayor bhida caiva jtva-bhedah paras-param 
jadesayor jadanam ca jada-jiva-bhida tatha 
pafica bheda ime nityah sarvavasthasu is dial ; 
inam ca na hiyante taratamyam ca sarvada. 
ae “ Ibid. 1. 69-71. 
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under any circumstances attain salvation. The theory of eternal 
damnation is thus found only in Madhva, and in no other system 
of Indian philosophy. Men can attain salvation when they worship 
God as being associated with all good qualities and as being blissful 
and omniscient. Even in the state of liberation there are individual 
differences between the selves, and the perfect and desireless 
(niskama) worship of God is the only means of salvation. It is 
only through devotion (bhakti) that there can be liberation; even 
the emancipated enjoy the eternal flow of pleasure through 
devotion; bhakti, or devotion, is here defined as an affection with 
the full consciousness of the greatness of the object of devotion’, 
and it is regarded as the universal solvent. Even the performance 
of all religious duties cannot save a man from hell, but bhakti can 
save a man even if he commits the worst sin. Without bhakti even 
the best religious performances turn into sin, and with bhakti even 
the worst sins do not affect a man. God is pleased only with bhakti 
and nothing else, and He alone can give salvation. 

In the second chapter Madhva says that in the Mahabharata- 
tatparya-nirnaya he tries to summarize the essential teachings of 
the Mahabharata, the text of which in his time had become 
thoroughly corrupt; and that, difficult as the Mahabharata itself is, 
it had become still more difficult to get to the root of it from these 
corrupt texts. He further says that in order to arrive at the correct 
reading he had procured the text of the Mahabharata from various 
countries and that it is only by comparison of these different texts 
that he made his attempt to formulate its essential teachings in 
consonance with the teachings of other sdstras and the Vedas?. 
According to Madhva the Mahabharata is an allegory, which shows 
a struggle between good and evil; the good representing the 
Pandavas, and the evil representing the sons of Dhrtarastra. The 
object of the Mahabharata is to show the greatness of Visnu. 
Madhva does not follow the order of the story as given in the 
Mahabharata, he omits most of the incidental episodes, and 
supplements the story with others culled from other Puranas and 


Z bhaktyarthany akhilany eva bhaktir moksaya kevala 

muktanam api bhaktir hi nityGnanda-sva-ripinit 

jiana-pirva-para-sneho nityo bhaktir itiryate. 
Mahabharata-tatparya-nirnaya, 1. 106-7. 

sastrantarani saftjanan vedams casya prasadatah 

dese dese tatha granthan drstua caiva prthaguidhan. Ibid. 11. 7. 
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the Ramayana. Thus he gives a summary of the Ramayana and 
also the story of Krsna in the Bhdgavata-purdna as being a part of 
the Mahabharata. In his treatment of the general story also he 
insists on the super-excellence of Bhima and Krsna. 

There are several commentaries on this work of Madhva, viz., 
that by Janardana Bhatta, called the Padartha-dipika; by Varada- 
raja, called the Mahdasubodhini or the Prakasa; by Vadirajasvami ; 
by Vitthalacarya-siinu ; by Vyasa-tirtha ; the Durghatarthaprakasika, 
by Satyabhinava Yati: the M ahabharata-tatparya-nirnaya-vyakhya 
(called also the Padarthadipika); the Mahdabhdarata-tatparya- 
nirnaya-vyakhya (called also Bhavacandrika), by Srinivasa ; and the 
Mahabharata-tatparya-nirnaydanukramanikd, which is a small work 
giving a general summary of the work in verse. There were also 
other commentaries by Krsnacarya, Laksmana Simha and Jaya- 
khandin Simha. 

In the Bhdgavata-tatparya-mrnaya Madhva selects some of 
the important verses from the twelve skandhas of the Bhdgavata- 
purdana, and adds short annotations with the selected verses from 
the selected chapters of each of the skandhas. These are not con- 
tinuous, and many of the chapters are sometimes dropped alto- 
gether ; they are also brief, and made in such a manner that his own 
dualistic view may appear to be the right interpretation of the 
Bhagavata. He sometimes supports his views by reference to the 
other Puranas, and in conclusion he gives a short summary of his 
view as representing the true view of the Bhdgavata. The Bhagavata- 
tatparya-nirnaya is commented upon by various writers; some of 
the commentaries are Bhagavata-tatparya-vyakhya (called also 
Tatparya-bodhint), Bhagavata-tatparya-nirnaya-vyakhya-warana, 
Bhagavata-tatparya-nirnaya-vyakhya-prabodhini, Bhagavata-tat- 
parya-nirnaya-vyakhya-padya-ratnavalt, Bhagavata-tatparya-nir” 
naya-vyakhy4a-prakasa, by Srinivasa (a brief work in prose), and 
Bhagavata-tatparya-nirnaya-tika, by Jadupatt, Chalari and Veda- 
garbhanarayanacarya. ; 

The Gita-tatparya of Madhva 1s a work in prose and verse, 
giving a summary of the essence of the Gita as understood by 
Madhva. It is a continuous summary of all the eighteen chapters 
of the Gita in serial order. The summary, however, often quotes 
verses from the Gita, which, however, are sometimes interrupted 


by small prose texts serving as links, sometimes of an explanatory 
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nature, sometimes referring to purdnic and other texts in support 
of Madhva’s interpretations, and sometimes introducing the con- 
text and the purpose of the verses of the Gita—they sometimes 
introduce also discussions in prose against the monistic interpreta- 
tion of the Gitd by Sankara. The Tatparya, a work of about 1450 
granthas, is commented upon by the famous Madhva author Jaya- 
tirtha; the commentary is called Bhagavad-gita-tatparya-nirnaya- 
vyakhya or Nydya-dipika. This Nydya-dipikd was commented 
in a work called Tatparya-dipikad-vyakhya-nydaya-dipa-kiranavali. 
The Bhagavadgita-tatparya had at least two other commentaries, 
the Tatparya-tippani, by Padmanabha-tirtha, and the Nydya-dipa- 
bhava-prakasa, by Satyaprajiia-bhiksu. In addition to this Madhva 
wrote also a work styled Gitd-bhdsya, in which he takes up the 
important slokas, chapter by chapter, and in the course of com- 
menting on them discusses many important problems of a contro- 
versial nature. Thus, following Kumiarila, he says that it is because 
the Sdstra is aparijneya (of transcendent origin) that there is an 
absolute validity of the sastras. Regarding the performance of 
karmas he says that they are to be performed because of the 
injunctions of the sastras, without any desire for fruit. The only 
desires that should not be abandoned are for greater knowledge 
and a greater rise of bhakti; even if the karmas do not produce 
any fruit, they will at least produce the satisfaction of the Lord, 
because in following the injunctions of the sdstras the individual 
has obeyed the commands of God. He also controverts the 
Sankara-view of monism, and says that, if God reflects Himself 
in men, the reflection cannot be identified with the original. The 
so-called updadhi or condition is supposed to make the difference 
between the Brahman and the individual. It is not also correct to 
say that, as water mixes with water, so also the individual at the 
time of salvation meets with God and there is no difference between 
them; for even when water mixes with water, there is difference, 
which explains the greater accumulation of water. So, in the state 
of salvation, the individual only comes closer to God, but never 
loses his personality. His state of moksa is said to be the most 
desirable because here one is divested of all sorrowful experiences, 
and has nothing to desire for oneself. It is in accordance with the 
difference in personality of different individuals; the state of 
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salvation differs with each person. The common element in the 
state of salvation is the fact that no emancipated person has to 
suffer any painful experience. Madhva also takes great pains to 
show that Narayana or Visnu is the greatest or the highest Lord. 
In dealing with the third chapter he says that in the beginningless 
world even one karma may lead to many births and the accumulated 
store of karmas could never have yielded their full fruits to any person ; 
therefore, even if one does not do any karma, he cannot escape the 
fruits which are in store for him as the result of his past karmas; 
consequently no good can be attained by the non-performance of 
karma. It is only the karma performed without any motive or 
desire that associates with knowledge and leads to salvation; so the 
non-performance of karma can never lead to salvation by itself. 
Madhva repudiates the idea that salvation can be attained by death 
in holy places, as the latter can only be attained by knowledge of 
Brahman. One is forced to perform the karmas by the force of 
one’s internal samskdras or sub-conscious tendencies. It is un- 
necessary to show in further detail that in this way Madhva 
interprets the Gitd in support of his own doctrines; and he also 
often tries to show that the view propounded by him is in con- 
sonance with the teachings of other Puranas and the Upanisads. 
There is a number of works on Madhva’s interpretation of the 
Gita: Gitartha-samgraha by Raghavendra, Gitd-vivrti by Ragha- 
vendra Yati, Gitd-vivrti by Vidyadhiraja Bhattopadhyaya, and 
Prameya-dipika by Jaya-tirtha, which has a further commentary 
on it, called Bhava-prakasa. Madhva wrote another commentary 
on the Brahma-sitra, the Brahma-sitra-bhasya. It isa small work 
of about 2500 granthas, and the commentary is brief and sug- 
gestive. He wrote also another work, the Anubhdasya, which is a 
brief summary of the main contents and purport of the Brahma- 
siitra. This has also a number of commentaries, by Jaya-tirtha, 
Ananta Bhatta, Chalari-nrsimha, Raghavendra-tirtha and Sesacarya. 
There is also a work called Adhikaranartha-samgraha, by 
Padmanabhacarya. The Brahma-sitra-bhasya of Ananda-tirtha has 
a commentary by Jaya-tirtha, called Tattva-prakasika. This has a 
number of commentaries: the T atparya-prakasika-bhava-bodha and 
the Tatparya-prakdsika-gata-nydya-vivarana by Raghiittama Yati, 
and Bhava-diptka or Tattva-prakasika-tippant, the Tantra-dipika, 


1 A verse containing thirty-two letters is called a grantha. 
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by Raghavendra Yati, T atparya-candrika, by Vyasa-tirtha, which 
had other commentaries, viz. the Tatparya-candrika-prakasa by 
Keéava Yati, Tatparya-candrika-nydya-vivarana by Timman- 
nacarya (or Timmapura-raghunathacarya), and Tatparya-candriko- 
daharana-nydya-vivarana. Besides these the Tattva-prakasika had 
other commentaries; the Abhinava-candrika by Satyanatha Yati, 
one by Srinivasa called Tattva-prakasika-vakyartha-manjari, and 
also the Vakyartha-muktdavali by the same author. The Tdatparya- 
candrika had another commentary, by Gururaja, and the Tattva- 
prakasiké had another, the Tantra-dipika. The Bhdsya of Madhva 
was also commented upon by Jagannatha Yati (the Bhasya-diptka), 
by Vitthala-suta-srinivasa (the Bhasya-tippani-prameya-muktavali ), 
by Vadiraja (the Gurvartha-dipika), by Tamraparni-srinivasa, and 
by Sumatindra-tirtha. There are also two others, the Brahma-siitra- 
bhasyartha-samgraha and the Brahma-sitrartha. The Anubhdasya 
of Madhva was commented upon by Nrsimha, Jaya-tirtha, 
Ananta Bhatta, Chalari-nrsimha, Raghavendra-tirtha and Sesacarya. 
Further, Madhva wrote another work on the Brahma-siitra called 
the Anuvydkhyana. This was commented upon by Jaya-tirtha in his 
Patjika and Nydya-sudha, and also by Jadupati and Srinivasa- 
tirtha. There is also another commentary on it, called Brahma- 
sittranuvyakhyana-nyaya-sambandha-dipika. Of these the Nydya- 
sudha of Jaya-tirtha is an exceedingly recondite work of great 
excellence. Anuvydakhyana is commented upon by Raghtittama in 
his Nydya-sitra-nibandha-pradipa and also in his Anuvyakhyana- 
tika. The Nydya-sudhd itself was commented on by several writers. 
Thus we have commentaries by Srinivasa-tirtha, Jadupati, Vitthala- 
sutananda-tirtha, by Kesava Bhatta (the Sesa-vakyartha-candrika), 
by Ramacandra-tirtha, Kundalagirisiri, Vidyadhiga, Timmannarya, 
Vadiraja, and Raghavendra Yati. We have also the Nydyasudho- 
panydsa, by Sripadaraja. The Anuvyakhyana is a small work in 
verse which follows chapter by chapter the essential logical position 
of all the Brahma-siitras. Madhva says there that in rendering the in- 
terpretations he followed the trustworthy scriptural texts—the Vedas 
—and also logical reasoning. He further says in the introduction 
that it is for the purpose of clearing his views in a proper manner that 


1 atma-vakyataya tena sruti-miilataya tatha 
yukti-milatayd caiva pramdadnyam trividham mahat. 


Anuvyakhyana, 1. 1. 
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he writes the Anuvyakhyana, though he had already written a bhasya 
on the Brahma-siitra. He says in the first chapter that the Omkara 
which designates the Brahman and which is also the purport of 
Gayatri is also the purport of all the Vedas and one should seek to 
know it. Those who seek to know the Brahman please God by such 
an endeavour, and by His grace are emancipated. The existence of 
all things, actions, time, character and selves depends upon God, 
and they may cease to exist at His will. God gives knowledge to the 
ignorant and salvation to the wise. The source of all bliss for the 
emancipated person is God Himself. All bondage is real, for it is 
perceived as such; nor is there any means by which one can prove 
the falsity of bondage, for if there were any proofs of its falsity, the 
proofs must be existent, and that would destroy the monistic view. 
The mere one cannot split itself into proof and the object of proof. 
So all experiences should be regarded as real. That which we find 
in consonance with practical behaviour should be regarded as real. 
The monists assert that there are three kinds of existence, but they 
cannot adduce any proofs. If the universe were really non- 
existent, how could it affect anybody’s interests in a perverse 
manner? Brahman cannot be regarded as being only pure ‘“‘being,” 
and the world-appearance cannot be regarded as false, for it is never 
negated in experience. If this world is to be known as different 
from pure non-being or the non-existent, then the non-existent has 
also to be known, which is impossible. It has been suggested that 
illusion is an example of non-existence, ViZ., the appearance of a 
thing as that which it is not. This virtually amounts to the assertion 
that appearance consists only of a being which does not exist, and 
this is also said to be indefinable. But such a position leads to a 
vicious infinite, because the reality of many entities has to depend 
on another and that on another and so on. Existence of a thing 
depends upon that which is not being negated, and its not being 
negated depends upon further experience and so on. Moreover, if 
the pure differenceless entity is self-luminous, how can it be covered 
by ajfiana? Again, unless it is possible to prove the existence of 
ajnana, the existence of falsehood as a category cannot be proved. 
It is needless, however, for us to follow the whole argument of the 
Anuvyakhyana, as it will be dealt with in other forms as elaborated 
by Vyasa-tirtha in his Nydyamrta in controversy with the Advaita- 


siddh. 
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Madhva also wrote a Pramdna-laksana, Katha-laksana, 
Mithyatvanumana-khandana, Upadhi-khandana, Maya-vada-khan- 
dana, Tattva-samkhyana, Tattvoddyota, Tattva-viveka, Visnu- 
tattva-nirnaya, Karma-nirnaya’. The Pramdna-laksana has a 
number of commentaries: Nydya-kalpalata, by Jaya-tirtha, 
Sannyaya-dipika, and others by KeSava-tirtha, Panduranga, Pad- 
manabha-tirtha, and CandakeSava. The Nydya-kalpalata of Jaya- 
tirtha is a work of 1450 granthas; it has a commentary called 
Nydaya-kalpalata-vyakhya, by two other authors. One of them 
is a pupil of Vidyadhiga Yati, but nothing is known about the 
author of the other work. There are also two other commentaries, 
the Prabodhini and the Nydya-manjari, by CandakeSavacarya. 
Other works relating to the same subject (the Madhva logic) are the 
Nydya-muktavali, by Raghavendra Yati, Nydya-mauktika-mala, by 
Vijayindra, and Nydya-ratnavali, by Vadiraja. Jaya-tirtha himself 
wrote a work called Pramana-paddhati, which has a large number 
of commentaries (by Ananta Bhatta, Vedesga-bhiksu, Vijayindra, 
Vitthala Bhatta, Satyanatha Yati, Nrsimha-tirtha, Raghavendra- 
tirtha, Narayana Bhatta, Janardana Bhatta, and two others by un- 
known authors, the Bhdva-dipa and the Padartha-candrika). The 
Katha-laksana of Madhva was commented on by Padmanabha-tirtha, 
Kegava Bhattaraka, and Jaya-tirtha. The Mithyatvanumana-khan- 
dana of Madhva has at least four commentaries, by Jaya-tirtha, 
the fourth being the Mandara-manjari. The Upddhi-khandana 
has at least three commentaries, by Jaya-tirtha, Ananta Bhatta 
and Srinivasa-tirtha. Both Srinivasa-tirtha and Padmanabha-tirtha 
wrote commentaries on Jaya-tirtha’s commentary named Updadhi- 
khandana-vyakhya-vivarana. The Maya-vada-khandana of Madhva 
was commented upon by Jaya-tirtha, Srinivasa-tirtha, Vy4sa-tirtha, 
Kesavamisra, Ananta Bhatta and Padmanabha-tirtha. The Tattva- 
samkhyadna of Madhva was commented upon by Jaya-tirtha, 
Srinivasa-tirtha, Ananta Bhatta, Venkatadrisiri, Satyaprajfia Yat, 
Satyaprajfia-tirtha, Maudgala Narasimhacarya, Timmannacarya, 
Gururaja and Yadupati. The commentary of Jaya-tirtha, the 
Tattva-samkhydna-vivarana, was commented upon by Satya- 
dharma Yati (Satya-dharma-tippana). The Tattvoddyota of Madhva 


1 These ten works of Madhva are called the dasaprakarana. Sometimes, 


however, the Mithyatuanumdana-khandana is replaced by Rgveda-brahma- 
pancika. 
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was commented upon by Jaya-tirtha, Yadupati, Vedesa-bhiksu, 
Padmanabha-tirtha, Srinivasa-tirtha, Narapandita, Raghavendra- 
tirtha, Vijayindra, Gururaja (or KeSava Bhattaraka). The Tattva- 
viveka of Madhva was commented upon by Jaya-tirtha, Ananta 
Bhatta and Srinivasa-tirtha. 

In the Katha-laksana, Madhva tries to give an estimate of the 
nature of various wholesome discussions (vdda) as distinguished 
from unwholesome discussions (wrangling, vitanda). Vdda is 
discussion between the teacher and the pupil for the elucidation of 
different problems or between two or more pupils who are interested 
in the discovery of truth by reasoning. When this discussion, how- 
ever, takes place through egotism, through a spirit of emulation, 
for the sake of victory through controversy, or for the attainment 
of fame, the discussion is called jalpa. Unwholesome discussion, 
vitanda, is undertaken for the purpose of discrediting the true points 
of view by specious argument. There may be one or more presidents 
(prasnika) in a discussion, but such a person or persons should be 
strictly impartial. All discussions must be validly based, on the 
scriptural texts, and these should not be wrongly interpreted by 
specious argument?. The Kathd-laksana of Madhva seems to have 
been based on a work called Brahma-tarka. The nature of vdda, 
jalpa, and vitanda according to the Nyaya philosophy has already 
been treated in the first volume of the present work’. 

It is unnecessary to enter into the Prapafica-mithyatvanumana- 
khandana, Upadhi-khandana and Mayavada-khandana, because the 
main subject-matter of these tracts has been dealt with in our treat- 
ment of Vyasa-tirtha’s Nyayamrta in controversy with the Advaita- 
siddht. 

The Tattva-samkhyana is a small tract of eleven verses which 
relates in brief some of the important tenets of Madhva’s doctrines. 
Thus it says that there are two categories—the independent and 
the dependent; Visnu alone is independent. The category of the 
dependent is of two kinds—the existent and the non-existent. 
The non-existent or the negation is of three kinds—negation before 
production ( pragabhava), negation by destruction (dhvamsa- 


1 Mr Nagaraja Sarma has summarized the contents of the Katha-laksana, 
utilizing the materials of the commentators Jaya-tirtha, Raghavendrasvami and 


Vedeéa-tirtha, in the Reign of Realism. a : 
2 On the subject of the nature of katha and the conditions of disputation see 


also Khandana-khanda-khadya, pp. 20 ff., Benares, 1914. 
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bhava), and universal negation (atyantabhava). The existents 
are again conscious or unconscious. The conscious entities are 
again twofold, those who are associated with sorrows and those who 
are not so. Those who are associated with sorrows are again two- 
fold, viz., those who are emancipated and those who are in sorrow. 
Those who are in sorrow are again twofold, viz., those who are 
worthy of salvation and those who are not. There are others who 
are not worthy of salvation at any time. The worst men, the demons, 
the raksasas and the pisdcas are not worthy of salvation at any time. 
Of these there are two kinds, viz., those who are already damned in 
hell and those who pursue the course of samsara but are doomed to 
hell. The unconscious entities are again threefold, the eternal, the 
non-eternal, and the partly eternal and partly non-eternal. The 
Vedas alone are eternal. The sacred literature of the Puranas, 
time and prakrti are both eternal and non-eternal; for, when 
in essence the teachings of the Puranas are eternal, time and 
prakrti are eternal; in their evolution they are non-eternal. The 
non-eternal again is twofold—the created and the uncreated 
(samslista and asamslista). The uncreated ones are mahat, aham, 
buddhi, manas, the senses, the tanmdatras and the five bhitis. The 
world and all that exists in the world are created. Creation really 
means being prompted into activities, and as such the created 
entities undergo various stages: God alone is the inward mover 
of all things and all changes. The Tattva-viveka of Madhva 
is as small a work as the Tattva-samkhydna, consisting only of 
a dozen granthas, and deals more or less with the same subject: 
it is therefore unnecessary to give a general summary of its 
contents. 

The Tattvoddyota, however, is a somewhat longer work in 
verse and prose. It starts with a question, whether there is a 
difference between the emancipated souls, and Madhva says that the 
emancipated souls are different from God because they had been 
emancipated at a particular time. They cannot be both different and 
non-different from God, for that would be meaningless. The con- 
cept of anirvacaniya of the Vedantists has no illustration to support 
it. Madhva takes pains to refute the theory of antrvacaniya with 
the help of scriptural texts, and he holds that the so-called falsity of 
the Sankarites cannot be supported by perception, inference or 
implication. There is no reason to think that the world-appearances 
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as such cannot be negated!. He further says that, if everything in 
the world were false, then the allegation that the world would be 
contradicted in experience would also be false. If the contradiction 
of the world be false, then virtually it amounts to saying that the 
world-experience is never contradicted. If it is said that the world- 
appearance is different from being and if the predicate “being” 
means the class-concept of being, then it is a virtual admission of a 
plurality of existents, without which the class-concept of being is 
impossible. If however the predicate “being” means pure being, 
then, since such a pure “being” is only Brahman, its difference 
from the world would be an intelligible proposition, and it would 
not prove the so-called anirvacaniya. It is said that falsity is that 
which is different from both being and non-being, and that would 
virtually amount to saying that that which is not different is alone 
true2. On such a supposition the plurality of causes or of effects or 
the diversities of grounds in inferences must all be discarded as 
false, and knowledge would be false. Knowledge implies diversity ; 
for the knower, the knowledge and the object of knowledge cannot 
be the same. Again, it is wrong to hold that ignorance rests in the 
object of knowledge or the Brahman; for the ignorance always 
belongs to the knowledge. If on the occasion of knowledge it is 
held that the ignorance belonging to the objects is removed, then, 
the ignorance being removed in the object by one person’s know- 
ledge of it, all persons should be able to know the object. If any 
knowing of the jug means that the ignorance resting in the jug is 
removed, then, the ignorance being removed, the jug should be 
known even by persons who are not present here’, Again, if by the 
knowledge of any object the ignorance resting in another object be 
removed, then by the knowledge of the jug the ignorance in other 


objects could be removed. 
Again, a material object is that which never can be a knower. 


a na ca badhyam jagad ity atra kificin manam. 
Tattvoddyota, p. 242. 
2 sad-vilaksanatvam a-sad-vilaksanatvam ca mithya ity a-vilaksanam eva 
satyam syat. Ibid. p. 242(a). ; 
: nahi jfana-jneyayor ekakarata nahi 
ajfasya ghatasrayatvam brahmasrayatvam va 
asti; pumgatam eva hi tamojfianena 
nivartate ; visayasrayamced ajfianam 
nivartate tarhi ekena jnatasya ghatasya 
anyair ajfidtatvam na syat. Ibid. p. 242. 
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For that reason the self, as a knower, can never be regarded as 
material. But according to the monists the dtman which is equalized 
with Brahman, being without any quality, can never be a knower, 
and, if it cannot be a knower, it must be of the nature of a material 
object, which is impossible. Also the self, or the dtman, cannot be 
a false knower, for the category of falsehood as the indefinable 
(or anirvacaniya) has already been refuted. If materiality means 
non-luminousness (aprakdsatva), then we have to admit that 
the self, which is differenceless, is unable to illumine itself or any- 
thing else; and thus the self would be non-luminous. The self 
cannot illumine itself, because then it would itself be the subject 
and object of its work of illumination, which is impossible. The 
other objects, being false (according to the monists), cannot be 
illuminated either. If they are no objects and if they are only false, 
they cannot be illuminated. Thus the monists fail to explain the 
nature of the self-luminousness of Brahman. Again, the argument 
that things which are limited in time and space are false does not 
hold either; for time and the prakrti are not limited by time and 
space, and therefore they cannot be regarded as false, as the 
monists wish to think. Again, if it did hold, things which are 
limited by their own nature and character would consequently be 
false. Thus, the selves would be false, since they are different from 
one another in their character. 

Moreover, the world is perceived as true and real, and there is 
no one who has experienced it to be false (the perception of the 
smallness of the sun or of the moon is an illusion, due to the distance 
from which they are seen; such conditions do not hold regarding 
the world as we perceive it). There is no reason which supports the 
view that the world is the product of ignorance. Again, the analogy 
of a magician and his magic is inapplicable to the world; for the 
magician does not perceive his magic creation, nor is he deluded by 
it. But in the case under discussion God (the Isvara) perceives His 
own creation. Therefore the world cannot be regarded as magic or 
maya; for God perceives everything directly. Thus, from whatever 
point of view one may discuss the doctrine of mdyd, one finds it 
untenable, and there are no proofs which can support it. 

Madhva further holds that in the Brahma-sitra, Book u, 
not only are various other philosophies refuted but that even the 
monistic doctrine has been refuted. The refutation of Buddhism 
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is in reality also a refutation of the monists, who are in reality 
nothing but crypto-Buddhists or Buddhists in disguise’. The 
Sinyavadi Buddhists hold that truth is of two kinds, that which is 
samorta, or of limited or practical importance only, and that which 
is paramartha, or ultimately real. If one truly discusses the nature of 
things, there is no reality, and what is perceived as real is only an 
appearance. What is called the paramarthika reality means only the 
cessation of all appearance®. There is no difference between the 
qualityless Brahman and the sanya of the Buddhists. The quality- 
less Brahman is self-luminous and eternal; the sinya of the 
Buddhists is unknowable by mind or speech, and is also difference- 
less, self-luminous, and eternal. It is opposed to materiality, to 
practicality, to pain and suffering, and to cessation and the defects 
of bondage’. It is not actually a real-positive entity, though it 
supports all positive appearance; and, though in itself it is eternal, 
from the practical point of view it appears in manifold characters. 
It is neither existent nor non-existent, neither good, nor bad—it is 
not a thing which one should either leave aside or take, for it is the 
eternal sanya*. It may be observed in this connection that the 
monists also do not believe in the reality of the characters of being 
and non-being, because the Brahman is devoid of all characters and 
qualities. Like sinya of the Buddhists, it is unspeakable, though it 
is referred to by all words, and it is unknowable, though all know- 
ledge refers to it. Neither the Sankarites nor the Siinyavadins 
believe in the category of being or positivity as characters. The 


S na ca nir-visesa-brahma-vadinah Sanyat kas cid visesah; 
tasya nirvisesam svayambhitam nirlepam ajaramaram 
Sanyam tattvam vyneyam manovacam agocaram. 
Tattvoddyota, p. 243(a). 
2 satyam ca duividham proktam samurtam paramarthikam 
samurtam vyavaharyam syan nrvrtam paramarthikam a, 
vicaryamanena satyan capi pratiyate yasya tat samvrtam jnanam vyavahara- 
padafi ca yat. Ibid. p. 243 (a). 
“t nir-visesam svayam bhitam nirlepam ajaramaram 
Siinyam tattvam avijfieyam manovacam agocaram 
jadya-samorti-duhkhanta-purva-dosa-virodht yat 
nitya-bhavanaya bhatam tad bhavam yoginam nayet 
bhavartha-pratiyogitvam bhavatvam va na tattvata 
visvakarafica samurtya yasya tat padam aksayam. 
Ibid. p. 243(@). 
nasya sattvam asattvam va na doso guna eva va 
heyopadeya-rahitam tac chianyam padam aksayam. 
Ibid. p. 243. 
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Siinyavadin does not regard the sanya or the void as a character. 
The view of the Sankarites, therefore, is entirely different from 
belief in a personal God, endowed with characters and qualities 
(which is the general purport of all valid scriptural texts). If the 
Brahman be void of all characters, it is beyond all determination. 
The monists think that the Brahman is absoluteless, differenceless, 
and this precludes them from resorting to any argument in support 
of their view; for all arguments presuppose relativity and difference. 
In the absence of any valid argument, and in the face of practical 
experience of the reality of the world, there is indeed nothing which 
can establish the monistic view. All arguments that would prove 
the falsity of the world will fall within the world-appearance and 
be themselves false. If all selves were identical, then there would be 
no difference between the emancipated and the un-emancipated 
ones. If it is held that all difference is due to ignorance, then God, 
who has no ignorance, would perceive Himself as one with all indi- 
vidual selves, and thus share their sufferings; but the scriptural 
text of the Gitd definitely shows that God perceives Himself as 
different from ordinary individual selves. The experience of 
suffering cannot also be due to upddhi (or condition) which may 
act as a limit; for in spite of diversity of conditions the experiencer 
remains the same. Moreover, since God is free from all conditions, 
the difference of conditions ought not to prevent Him from per- 
ceiving His equality with all beings in sharing their sufferings. 
Those also who hold that there is only one individual and that 
all misconceptions are due to Him are wrong; for at his death 
there should be cessation of the differences. There is also no proof 
in support of the view that all notion of difference and the ap- 
pearance of the world is due to the misconception of only one 
individual. Thus there are no proofs in support of the monistic 
view as held by the Sankarites. It is therefore time that the up- 
holders of the maya doctrine should flee, now that the omniscient 
Lord is coming to tear asunder the darkness of specious arguments 
and false interpretations of spiritual texts}. 

The Karma-nirnaya of Madhva deals with the nature of karma 
or scriptural duties, which forms the subject-matter of the 


1 palayadhvam palayadhvam tvaraya mayi-danavah 
sarvajno harir ayati tarkagama-dararibhid. 


Tattvoddyota, p. 245(a). 
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Parva-mimamsa. The Parva-mimamsa not only practically ignores 
the existence of God but also denies it. Madhva was himself a great 
believer in a personal God and therefore wished to interpret the 
Mimamsa in an authentic manner. He held that the various 
gods, e.g., Indra or Agni, stood for Visnu or Narayana. The 
Parva-mimamsa was satisfied with providing for heaven as the 
object of all performance of sacrifices, but with Madhva the 
ultimate goal was true knowledge and the attainment of emancipa- 
tion through the grace of God. He disliked the idea that the 
scriptural sacrifices are to be performed with the object of attaining 
heaven, and he emphasized his notion that they should be per- 
formed without any motive; with him they should be performed 
merely because they are religious injunctions or the commands of 
God. He further held that it is only by such motiveless performance 
of actions that the mind could be purified for the attainment of the 
grace of God. The motiveless performance of sacrifices is therefore 
in a way preliminary and accessory to the attainment of wisdom 
and the grace of God. 

Thus, as usual, Madhva tries to refute the argument of the 
monists against the possibility of possession by God of infinite 
attributes and in favour of a differenceless Brahma. He further 
says that the texts such as satyam, jnianam, anantam, Brahma, which 
apparently inspires a qualityless Brahman, are to be subordinated 
to other texts which are of a dualistic nature. Proceeding by way 
of inference, he says that the world, being of the nature of an effect, 
must have an intelligent cause—a maker—and this maker is God. 
The maker of this world must necessarily be associated with 
omniscience and omnipotence. Madhva cites the evidence of the 
Bhagavata-purana in favour of a saguna Brahma, a Brahma 
associated with qualities. Where the texts refer to Brahman as 
nirguna, the idea is that’the Brahman is not associated with any 
bad qualities. Also the Brahman cannot be devoid of all determina- 
tion, visesa; the denial of determination is itself a determination, 
and as such would have to be denied by the monists ; and this would 
necessarily lead to the affirmation of the determination. Madhva 
then resorts to his old arguments against maya, mithyd, and 
anirvacaniya, and points out that the logic of excluded middle 
would rule out the possibility of a category which is neither sat nor 
asat. There is really no instance of a so-called anirvacaniya. An 
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illusion, after it is contradicted, is sometimes pointed out as an 
instance of anirvacaniya, but this is wholly wrong; for in the case 
of an illusion something was actually perceived by the senses but 
interpreted wrongly. The fact that something was actually in 
contact with the visual sense is undisputed; and, when the illusion 
is contradicted, the contradiction means the discovery that an object 
which was believed to be there is not there. The object that was 
erroneously perceived—e.g., a snake—was a real object, but it did 
not exist where it was thought to exist. To say that the illusion is 
false (mithyd) only means that the object illusorily perceived does 
not exist there. The mere fact that an object was illusorily per- 
ceived cannot mean that it was really existent; and nevertheless its 
non-existence was contradicted; so it was neither existent nor non- 
existent. The only legitimate point of view is that the illusorily 
perceived object did not exist while it was perceived, i.e. it was 
asat. The rope which was perceived as “‘snake”’ is later on contra- 
dicted, when the perception of “‘snake”’ disappears; but the world 
as such has never been found to disappear. Thus there is no 
similarity between the perception of the world and the perception 
of the illusory snake. Moreover that which is anirvacaniya is so 
called because it is hard to describe it on account of its uniqueness, 
but that does not prove that it is a category which is neither 
existent nor non-existent. Though it may be sufficiently described, 
still one may not exhaust its description. A jar is different from a 
cloth and also different from the merely chimerical hare’s horn, 
viz., a jar is different from an existent cloth and a non-existent 
hare’s horn; but that does not make a jar anirvacaniya, or false. 
The jar as shown above is sadasad-vilaksana, but it is not on that 
account non-existent. 

Again, the meaning of the phrase sadasad-vilaksana is very 
vague. In the first place, if it means the conception of a difference 
(bheda), then the meaning is inconsistent. The monists hold that 
only the Brahman exists, and therefore, if the difference between 
the existent and the non-existent exists, there will be dualism. But 
in reply it may be held that the affirmation of dualism is only 
possible as a lower degree of reality which is called the vyavaharika. 
The meaning of this word is not clear. It cannot mean a category 
which is different from both being and non-being, since such a cate- 


gory is logically invalid. If it means only conditional being, then 
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even the conception of the highest reality is conditioned by human 
knowledge, and is therefore conditional (vydvaharika); and the 
application of the term to illusory perception or normal perception 
alone is doubtful. In the second place, the term sadasad-vilaksana 
also cannot mean identity between the Brahman and the world; for 
such identity is open to contradiction. The monists can therefore 
affirm neither the reality of difference nor the reality of absolute 
identity between the world and Brahman. 

The view of the monists that there are different degrees of 
reality, and that there is identity between them in essence and 
difference only in appearance, cannot be established, unless the 
truth of degrees of reality can be established. They hold that the 
world (which has an inferior degree of reality) is superimposed on 
the Brahman, or that Brahman has manifested Himself as the 
world; but such an expression is invalid if there is absolute identity 
between the world and the Brahman. The phrase “absolute 
identity” would be merely a tautology, and the scriptural texts so 
interpreted would be tautological. The monists argue that even 
identical expressions have satyam jndnam anantam, and are not 
tautological, because they serve to exclude their negatives. To style 
Brahman “satya” or “‘jfidna’”’ means that Brahman is not asatya 
and ajfiana. But such an interpretation would destroy their con- 
tention that all the scriptural epithets have an akhandartha, i.e., refer 
to one differenceless Brahman ; for according to their own interpre- 
tation the scriptural epithets do not have only one significance 
(viz., the affirmation of pure differenceless being), but also the 
negation of other qualities; and in that case the final significance 
of all scriptural epithets as referring to the differenceless Brahman 
is contradicted. Again, the anirvacaniyata of the world depends 
upon a false analysis of illusion; and so the statement that the 
differencelessness of Brahman depends on the very illusoriness of 
the world is not established by any monist by any valid argument. 
The difference between the world-appearance and Brahman 
cannot be regarded by the monists as ultimately real; for in 
that case “difference” is a category having a co-existent reality 
with Brahman. Again, the concept of difference between the 
existent and the non-existent requires classification; and, unless this 
is done, the mere assertion that the world-appearance is both 
identical with and different from Brahman would have no meaning. 
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That which is different from the non-existent is existent and that 
which is different from the existent is non-existent or chimerical. 
The non-existent has no determination; for it cannot be known by 
any means, and as such its difference from the existent cannot be 
known either, since to know the difference between two entities one 
must know the two entities fully. No one can argue about whether 
the hare’s horn is different or not different from a tree. Again, if 
sat or ‘‘existent” means the ultimately differenceless real, then, 
since such a difference has no character in it, it is not possible to 
form any concept of its difference from any other thing. Thus it is 
not possible to form any concept of anything which is different 
from the existent and also from the non-existent; if the world is 
different from the non-existent, it must be real; and if the world is 
different from the existent, it must be the hare’s horn. The law of 
excluded middle again rules out the existence of anything which is 
neither existent nor non-existent; in a pair of contradictory judg- 
ments one must be right. Thus the reality of Brahman is endowed 
with all qualities and as a creator and sustainer of the world He 
cannot be denied. 

Madhva then contends with the Prabhakaras, who hold that 
the ultimate import of propositions must lead to the performance 
of an action. If that were the case, the Vedic propositions would 
never have any import implying the reality of Brahman; for 
Brahman cannot be the object of the activity of man. Madhva 
holds that the purpose of all Vedic texts is the glorification of 
God; and, further, that what is effected by activity among finite 
human beings is already pre-established with infinite God. All 
actions imply istasddhanata (pleasurable motive) and not mere 
activity. Nothing will be put into action by any man which is 
distinctly injurious to him. If the chief emphasis of all actions thus 
be istasadhanatd, then the assertion of the Mimamsa school, that 
the import of all possibilities is karyatd, is false; istasadhanata 
includes kdryatad. The supreme istasddhanatd of all actions is the 
attainment of emancipation through the grace of God. It is there- 
fore necessary that all sacrificial actions should be performed with 
devotion, since it is by devotional worship alone that one can attain 
the grace of God. The Karma-nirnaya is a small work of less than 
400 granthas. 

In the Visnu-tattva-nirnaya, a work of about 600 granthas, 
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Madhva discusses a number of important problems. He declares 
that the Vedas, the Mahabharata, the Paficaratras, the Ramayana, 
the Visnu-purana and all other sacred literature that follows them 
are to be regarded as valid scriptures (sad-dgama). All other texts 
that run counter to them are to be counted as bad scriptures (dur- 
agama), and by following them one cannot know the real nature of 
God. It is neither by perception nor by inference that one can 
know God; it is only by the Vedas that one can know the nature of 
God. The Vedas are not produced by any human being (apauru- 
seya); unless the transcendental origin of the Vedas is admitted, 
there can be no absolute validity of religious duties; all ethical and 
religious duties will be relative. No human commands can give 
the assurance of absence of ignorance or absence of false know- 
ledge; nor can it be supposed that these commands proceed from 
an omniscient being, for the existence of an omniscient being can- 
not be known apart from the scriptures. It will be too much to 
suppose that such an omniscient being is not interested in deceiving 
us. But, on the other hand, if the Vedas are regarded as not having 
emanated from any person, we are not forced to make any other 
supposition; the impersonal origin of the Vedas is valid in itself, 
because we do not know of any one who has written them. Their 
utterances are different from other utterances of an ordinary nature, 
because we know the authors of the latter. The Vedas exist in their 
own nature and have been revealed only to the sages, and their 
validity does not depend on anything else; for, unless this is ad- 
mitted, we can have no absolute criterion of validity and there will 
be infinite regress. Their validity does not depend on any reasoning; 
for good reasoning can only show that the process of thought is 
devoid of logical defects, and cannot by itself establish validity for 
anything. Since the Vedas are impersonal, the question of the 
absence of logical defects does not arise. All validity is self-evident ; 
it is non-validity which is proved by later experience. Nor can it 
be said that the words of Vedic utterances of one syllable are pro- 
duced at the time of utterance, for in that case they would be 
recognized as known before. Such recognition cannot be due to 
similarity; for in that case all recognitions would have to be con- 
sidered as cases of similarity, which would lead us to the Buddhist 
view; recognitions are to be considered as illusory. Thus the self- 
validity of the Vedas has to be accepted as the absolute determinant 
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of all important problems!. These Vedas were originally perceived 
by God; He imparted them to sages, who at the beginning of each 
creation, remembered the instructions of their previous birth. The 
alphabets and words are also eternal, as they are always apparent 
in the mind of the eternal God; so, though the syllables appear in 
the akdsa, and though the Vedas consist of a conglomeration of 
them, the Vedas are eternal. The Mimamsa view that the acquire- 
ment of words is associated with activity is wrong; for words and 
their meanings are already definitely settled, and it is only by physical 
gestures that meanings are acquired by individual people. The 
purpose of a proposition is finished when it indicates its meaning, 
and the validity of the proposition is in the realization of such a 
meaning. While one is acquainted with such a meaning and finds 
that the direction involved in it, if pursued, will be profitable, one 
works accordingly, but when one finds it to be injurious one desists 
from it. All grammars and lexicons are based on the relation 
already existent between words and their meanings, and no action 
is implied therein. 

All the scriptures refer to Narayana as omniscient and the creator 
of all things. It is wrong to suppose that the scriptures declare the 
identity of the individual selves with God; for there is no proof for 
such an assertion. 

The existence of God cannot be proved by any inference; for 
inference of equal force can be adduced against the existence of 
God. If it is urged that the world, being an effect, must have a 
creator or maker just as a jug has a potter for its maker, then it may 
also be urged on the contrary that the world is without any maker, 
like the self; if it is urged that the self is not an effect and that 
therefore the counter-argument does not stand, then it may also be 
urged that all makers have bodies, and since He has no body, God 
cannot be a creator. Thus the existence of God can only be proved 
on the testimony of the scriptures, and they hold that God is 
different from the individual selves. If any scriptural texts seem 
to indicate the identity of God and self or of God and the world, 
this will be contradicted by perceptual experience and inference, 
and consequently the monistic interpretations of these texts would 


a vyfieyam paramam Brahma jnapika parama srutih 
anGdi-nitya sa tac ca vina tam na ca gamyate. 
Visnu-tattva-vinirnaya, Pp. 206. 
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be invalid. Now the scriptures cannot suggest anything which is 
directly contradicted by experience; for, if experience be invalid, 
then the experience of the validity of the scriptures will also become 
invalid. The teaching of the scriptures gains additional strength by 
its consonance with what is perceived by other pramanas; and, since 
all the pramdnas point to the reality of diversity, the monistic in- 
terpretation of the scriptural texts cannot be accepted as true. 
When any particular experience is contradicted by a number of 
other pramdanas, that experience is thereby rendered invalid. It is 
in this manner that the falsity of the conch-shell-silver is attested 

What was perceived as silver at a distance was contradicted on closer 
inspection and by the contact of the hand, and for that reason 
the conch-shell-silver perceived at a distance is regarded as-invalid. 
An experience which is contradicted by a large number of other 
pramanas is by reason of that very fact to be regarded as defective’. 
The comparative value of evidence can be calculated either by its 
quantity or its quality ®. There are two classes of qualitative proofs, 
viz., that which is relative (upajivaka) and that which is inde- 
pendent (upajivya); of these the latter must be regarded as the 
stronger. Perception and inference are independent sources of 
evidence, and may therefore be regarded as upajivya, while the 
scriptural texts are dependent on perception and inference, and are 
therefore to be regarded as upajivaka. Valid perception precedes 
inference and is superior to it, for the inference has to depend on 
perception ; thus, if there is a flat contradiction between the 
scriptural texts and what is universally perceived by all, the 
scriptural texts have to be so explained that there may not be any 
such contradiction. By its own nature as a support of all evidence, 
perception or direct experience, being the upajivya, has a stronger 
claim to validity?. Of the two classes of texts, viz., those which are 
monistic and those which are dualistic, the latter is supported by 
perceptual evidence. If it is urged that the purpose of the srutt 


a bahu-pramana-viruddhanam dosajanyatva-niyamat ; dosa-janyatvam ca 
balavat-pramana-virodhad eva jnayate. 
adustam indriyam tu aksam tarko’dustas tathanuma 
dgamo’dustavakyam ca tadrk canubhavah smrtah 
balavat-pramanatas caiva jreya dosa na canyatha. Ibid. p. 2624 (4). 
2 dvi-vidham balavatvan ca bahutvac ca svabhavatah. Ibid. 
3 Madhva here states the different kinds of pramanas according to Brahma- 
tarka. The account of the pramanas is dealt with in a separate section. 
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texts is to transcend perception and that it is by perception alone 
that we realize pure being, then it follows that the-dualistic texts, 
which contradict ordinary perception, are to be regarded as more 
valid on the very ground that they transcend perception. So, which- 
ever way we look at it, the superiority of the duality texts cannot 
be denied. Again, when a particular fact is supported by many 
evidences that strengthens the validity of that fact. The fact that 
God is different from the individual and the world, is attested by 
many evidences and as such it cannot be challenged; and the final 
and ultimate import of all the Vedic texts is the declaration of the 
fact that Lord Visnu is the highest of all. It is only by the know- 
ledge of the greatness and goodness of God that one can be 
devoted to Him, and it is by devotion to God and by His grace that 
one can attain emancipation, which is the highest object of life. 
Thus it is through the declaration of God and His goodness that 
the Sruti serves to attain this for us. 

No one can have any attachment to anything with which he 
feels himself identical. A king does not love his rival; rather he 
would try to inflict defeat on him by attacking him; but the same 
king would give away his all to one who praised him. Most of the 
ascriptions of the texts endow God with various qualities and 
powers which would be unexplainable on monistic lines. So 
Madhva urges that the ultimate aim of all sruti and smrti texts is 
to speak of the superexcellence of Visnu, the supreme Lord. 

But his opponents argue that ascription or affirmation of quali- 
ties to reality depends upon the concept of difference; the concept 
of difference again depends upon the separate existence of the 
quality and the qualified. Unless there are two entities, there is no 
conception of difference; and, unless there is a conception of 
difference, there cannot be a conception of separate entities. Thus 
these two conceptions are related to each other in a circular manner 
and are therefore logically invalid}. Madhva in reply says that the 
above argument is invalid, because things are in themselves of the 
nature of difference. It is wrong to argue that differences are 
meaningless because they can only be realized with reference to 


1 na ca visesana-visesyataya bheda-siddhih, visesana-visesya-bhavas ca 


bhedapeksah dharmi-pratiyogy-apeksaya bheda-siddhir bhedapeksam ca dharmi- 
Eis bt Sk ity anyonyasrayataya bhedasyayuktih. Visnu-tattva-vinirnaya, 
p. 264. 
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certain objects ; for, just as unity has a separate meaning, so the 
difference is also realized by itself. It is wrong to think that first 
we have the notion of the differing objects in themselves in their 
unity and that then the differences are realized; to perceive the 
object is to perceive the difference. Difference is as simple and 
analysable as unity. Unity is also a simple notion, yet it can be 
expressed in the form of a relation of identity—such as that of 
Brahman and individual self, as the monists say. In the same way 
difference is a simple notion, though it may be expressed as sub- 
sisting between two entities. It is true that in cases of doubt and 
illusion our notion of difference is arrested, but so it is also in the 
case of our notion of unity. For to perceive an object is not to 
perceive its unity or identity ; to perceive objects is to perceive their 
uniqueness, and it is this uniqueness which constitutes difference}. 
The expression “‘its difference” signifies the very uniqueness of the 
nature of the thing; for, had it not been so, then the perception of 
the object would not have led us to realize its separateness and 
difference from others. If such a difference was not realized with 
the very perception of the object, then one might easily have con- 
fused oneself with a jug or with a piece of cloth; but such a con- 
fusion never occurs, the reason being that the jug, as soon as it is 
perceived, is perceived as different from all other things. Difference 
therefore is realized as the very nature of things that are perceived ; 
doubts occur only in those cases where there is some similarity, 
while in most other cases the difference of an entity from other 
entities is realized with the very perception of the entity. Just as, 
when a number of lights are seen at a glance, they are all known in 
a general manner, so difference is also known in a general manner, 
though the particular difference of the object from any other 
specific object may not be realized immediately upon perception. 
When a number of articles is perceived, we also perceive at once 
that each article is different, though the specific difference of each 
article from the other may not be realized at once. We conclude 
therefore that perception of difference is dependent upon a prior 
perception of multiplicity as a series of units upon which the notion 


a padartha-sva-riipatvad bhedasya na ca dharmi-pratiyogy-apeksaya bhedasya 
svariipatvam aikyavat-svariipasyatva tathatvat, sva-ripa-siddha vai tad asid- 
dhis ca jivesvaraikyam vadatah siddhaiva, bhedas tu sva-riipa-darsana eva siddhth, 
prayah sarvato vilaksanam hi padartha-sva-rupam drsyate. Ibid. 
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of difference is superimposed. That in the perception of each entity 
its specific nature and uniqueness is perceived cannot be denied 
even by the Vedantists, even by the monists, who regard each 
entity as being different from the Brahman. Thus the circular 
reasoning with which the monists associate the perception of dif- 
ference is a fallacy and is untenable. If an object in the very revela- 
tion of its nature did not also reveal its special difference or 
uniqueness, then the perception of all things would be identical. 
Moreover each difference has its own unique character; the 
difference from a jug is not the same as the difference from a cloth. 
Thus the perception of difference cannot be challenged as invalid ; 
to say that what is perceived in a valid manner is false is a denial of 
experience, and is invalid. The illusory perception of the conch- 
shell silver is regarded as illusory only because it is contradicted by 
a stronger perceptual experience. No syllogistic reasoning has the 
power to challenge the correctness of valid perceptual experience. 
No dialectical reasoning can prove the invalidity of direct and 
immediate experience. Upon this reasoning all arguments denying 
the differences of things are contradicted by the scriptural texts, 
by perception and by other arguments ; the arguments of those who 
challenge the reality of difference are absolutely specious in their 
nature. It is idle to say that in reality there is no difference though 
such difference may be realized in our ordinary practical experience 
(vyavaharika). It has already been demonstrated that falsehood 
defined as that which is different from both the existent and the 
non-existent is meaningless. To attempt to deny the non-existent 
because it is unworthy of experience is meaningless; for, whether 
it was or was not experienced, there would be no need to deny it. 
The difference of anything from the non-existent would not be 
known without the knowledge of the non-existent. The appearance 
of the silver in the conch-shell cannot be described as something 
different from the existent and the non-existent; for the silver 
appearance is regarded as non-existent in the conch-shell; it cannot 
be argued that, since such an appearance was realized, therefore it 
could not have been non-existent. The perception of the non- 
existent as the existent is the perception of one thing as another: 
it is of the nature of illusion. It cannot be said that the non-existent 
cannot be perceived even in illusion; for it is admitted by the 
monists that the anirvacaniya, which has no real existence, can be 
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perceived. Nor can it be held that such a perception is itself 
anirvacaniya (or indefinable); for in that case we should have a 
vicious infinite, since the first anirvacaniya has to depend on the 
second and that on the third and so on. If the silver appearance was 
in reality anirvacaniya by nature, it would have been perceived as 
such, and that would have destroyed the illusion; for, if the silver- 
appearance was known at the time of perception as being amrva- 
caniya (or indefinable), no one would have failed to realize that he 
was experiencing an illusion. The word mithyd, “false”, does not 
in reality mean amrvacaniya; it should mean non-existence. Now 
there cannot be anything which is neither existent nor non-existent; 
everyone perceives that either things are existent or they are not; 
no one has perceived anything which is neither existent nor non- 
existent. Thus the supposition of the so-called anirvacaniya and 
that of the perception of the non-existent are alike invalid; the 
perception of difference is valid, and the monistic claim falls to the 
ground. 

The scriptures also assert difference between the individual 
selves and the Brahman; if even the scriptural texts are false, then 
it is idle to preach monism on scriptural grounds. It is on scrip- 
tural grounds that we have to admit that Brahman is the greatest 
and the highest; for the purport of all the valid scriptures tends to 
such an assertion—yet no one can for a moment think that he is one 
with Brahman; no one feels “I am omniscient, I am omnipotent, 
I am devoid of all sorrows and all defects”; on the contrary our 
common experience is just the opposite, and it cannot be false, for 
there is no proof ofits falsity. The scriptures themselves never declare 
the identity of the self with the Brahman; the so-called identity 
text (tat tvam asi, “That art thou’’) is proclaimed with illustra- 
tions which all point to a dualistic view. The illustration in the 
context of every ‘“‘identity”’ (or monistic) text shows its real purport, 
viz., that it asserts the difference between Brahman and the selves. 
When it is said that, when one is known, everything is known, the 
meaning is that the chief object of knowledge is one, or that one 
alone is the cause; it does not mean that other things are false. 
For, if that one alone were the truth and everything else were false, 
then we should expect the knowledge of all falsehood to be derived 
from the knowledge of the truth, which is impossible (nahi satya- 
jrianena mithya-jhanam bhavati). It cannot be said that the know- 
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ledge of the conch-shell leads to a knowledge of the silver; for the 
two awarenesses are different. It is only by knowing ‘“‘this is not 
silver” that one knows the conch-shell; so long as one knows the 
silver (which is false), one does not know the conch-shell (which is 
true). By knowing an entity one does not know the negation of the 
entity. The knowledge of the non-existence of an entity is preceded 
by the knowledge of its existence elsewhere. It is customary for 
people to speak of other things as being known when the most 
important and the most essential thing is known; when one knows 
the principal men of a village, one may say that one knows the 
village. When one knows the father, one may say that he knows the 
son; “‘O! I know him, he is the son of so and so, he is known to 
me”; from one’s knowledge of one person one may affirm the 
knowledge of other persons like him; by knowing one woman one 
may say ‘““O! I know women.” It is on the basis of such instances 
that the scriptural texts affirm that by the knowledge of one every- 
thing else is known. There is no reason for saying that such 
affirmations declare the falsity of all other things except Brahman. 
When the texts assert that by knowing one lump of earth one knows 
all earthen-wares, the idea is that of similarity, since surely not all 
earthen-wares are made out of one lump of earth; the text does 
not say that by knowing earth we know all earthen-wares; what it 
does say is that by knowing one lump of earth we know all earthen- 
wares. It is the similarity between one lump of earth and all other 
earthen-wares that justifies the text. The word ‘“‘vdcdrambhanam” 
does not mean falsehood, generated by words, for in that case the 
word nadmadheya would be inapplicable. We conclude that the 
scriptures nowhere declare the falsehood of the world; on the 
contrary, they abound in condemnation of the view that the world 
is false}. 

The highest self, the Brahman, is absolutely independent, 
omniscient, omnipotent and blissful, whereas the ordinary self, 
though similar to Him in character, is always under His control, 
knows little and has little power. It is wrong to suppose that self 
is one but appears as many because of a false upadhi or condition, 


1 asatyam apratistham te jagad Ghur anisvaram 


a-paras-para-sambhiitam kim anyat kama-haitukam 
etam drstim avastabhya nastatmano’Ipa-buddhayah. 
Gita, xv1. 8. 9, as quoted by Madhva. 
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and impossible to conceive that the self could be misconceived as 
not-self. The so-called creation of illusory appearance by magic, 
in imitation of real things, is only possible because real things 
exist; it is on the basis of real things that unreal illusions appear. 
Dreams also occur on the basis of real experiences which are 
imitated in them. Dream creations can take place only through the 
functioning of the subconscious impressions (vdsand); but there is 
no reason to suppose that the world as such, which is never 
contradicted and which is truly experienced, is illusory, like dream 
creations. Moreover the Lord is omniscient and self-luminous, and 
it is not possible that He should be covered by ignorance. If it is 
argued that the one Brahman appears as many through a condition 
(or upddhi) and that He passes through the cycles of birth and 
rebirth, then, since these cycles are never-ending, Brahman will 
never be free from them and He will never have emancipation 
because His association with upadhi will be permanent. It is no 
defence to say that the pure Brahman cannot have any bondage 
through conditions; that which is already associated with upddhi 
or condition cannot require a further condition for associating the 
previous condition with it; for that will lead to a vicious infinite. 
Again, the thesis of the existence of a false upddhi can be proved 
only if there is a proof for the existence of ignorance as an entity; 
if there is no ignorance, there cannot be any falsehood. Again, as 
upadhi cannot exist without ignorance, nor ignorance without 
upadm, this would involve a vicious circle. According to the 
hypothesis omniscience can be affirmed only of that which is 
unassociated with a false upddhi; so that, if the pure Brahman is 
itself associated with ignorance, there can never be emancipation ; 
for then the ignorance will be its own nature, from which it cannot 
dissociate itself. Moreover, such a permanent existence of ignorance 
would naturally lead to a dualism of the Brahman and ignorance. 
If it is held that it is by the ajfidna of the jiva (soul) that the false 
appearance of the world is possible, then it may be pointed out that 
there is a vicious circle here also; for without the pre-existence of 
ajnana there is no jiva, and without jiva there cannot be ajniana ; 
without ajfidna there is no upadht, and without upadhi there 1s no 
ajnana. Nor can it be held that it is the pure Bravenet that 
appears as ignorant through illusion; for, unless ajnana 1s estab- 


lished, there cannot be illusion, and, unless there is illusion, there 
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cannot be ajfidna. From another point of view too it may be urged 
that the monists support an impossible proposition in saying that, 
when all the individuals are emancipated, the Brahman will be 
emancipated, since the living units or the souls are far more numerous 
than even the atoms; on the tip of an atom there may be millions 
of living units, and it is impossible to conceive that they should all 
attain salvation through the knowledge of Brahman. It also cannot 
be said that there is nothing to be surprised at the logical certainty 
of falsehood; for it must be a very strong argument against our 
opponent, that they cannot prove the falsehood of all things which 
are immediately and directly perceived; and, unless such proofs are 
available, things that are perceived through direct experience cannot 
be ignored. We all know that we are always enjoying the objects of 
the world in our experience, and in view of this fact how can we say 
that there is no difference between an experience and the object 
experienced? When we perceive our food, how can we say that 
there is no food? A perceptual experience can be discarded only 
when it is known that the conditions of perception were such as to 
vitiate its validity. We perceive a thing from a distance; we may 
mistrust it in certain respects, since we know that when we perceive 
a thing at a distance the object appears small and blurred; but, unless 
the possibility of such distorting conditions can be proved, no per- 
ception can be regarded as invalid. Moreover, the defects of a per- 
ception can also be discovered by a maturer perception. The 
falsehood of the world has never been proved as defective by any 
argument whatever. Moreover the experience of knowledge, 
ignorance, pleasure and pain cannot be contradicted; so it has to be 
admitted that the experience of the world is true, and, being true, 
it cannot be negated; therefore it is impossible to have such an 
emancipation as is desired by the monists. If that which is directly 
experienced can be negated merely by specious arguments without 
the testimony of a stronger experience, then even the perception 
of the self could be regarded as false. There is no lack of specious 
arguments about the existence of the self; for one may quite well 
argue that, since everything is false, the experience of the self also is 
false, and there is no reason why we should distinguish the 
existence of other things from the experience of the self, since as 
experience they are of the same order. It will be an insupportable 
assumption that the experience of the self belongs to a different 
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order, wherefore its falsity cannot be affirmed. Nor is it possible 
to affirm that all illusions occur on the basis of self-experience; 
for, in order to assert that, one must first prove that the experience 
of the self is not illusory, while all other experiences are so— 
which is exactly the point contested by the Madhvas. If it is 
urged that illogicality only shows that the experience is false, then 
it may also be urged that the illogicality or the inexplicable nature 
of the experience of the self in association with the objective ex- 
perience only proves the falsity of the experience of the self and 
can lead to nothing; for the monists urge that all experiences may 
be mere semblances of experience, being only products of avidyd. 
The avidya itself is regarded as inexplicable, and all reality is 
supposed to depend not on experience, but on the logical arguments ; 
in which case one may as well say that objects are the real seers 
and the subject that which is seen. One may say too that there may 
be false appearances without a seer; the illogicality or inexplica- 
bility of the situation is nothing to shy at, since the maya is illogical 
and inexplicable; a fact which makes it impossible to indicate in 
what manner it will create confusion. Creating confusion is its sole 
function, and therefore one may say that either there are appear- 
ances without any seer, illusions without a basis, or that the objects 
are the so-called seers and the self, the so-called seer, is in reality 
nothing but an object. 

Again, if all differences are regarded as mere false appearances 
due to upadhi, why should there not on the same analogy be 
experience of reality? Though feelings of pleasure and pain appear in 
different limbs of one person, yet the experiencer is felt as the same. 
Why should not experiences in different bodies or persons be felt 
as belonging to the same individual ?—the analogy is the same. In 
spite of the difference of upadhis (such as the difference between the 
limbs of one person), there is the feeling of one experiencer; so in 
the different upadhis of the bodies of more than one person there may 
be the appearance of one experiencer. And again, the destruction of 
one upadhi cannot liberate the Brahman or the self; for the Brahman 
is associated with other upadhis and is suffering bondage all the same. 

Again, one may ask whether the upadhi covers the whole of the 
Brahman or a part of it. The Brahman cannot be conceived as made 
up of parts; if the association of updadhi were due to another upadht, 
then there would be a vicious infinite. Again, since the Brahman 


86 Madhva and his School [cH. 


is all-pervading, there cannot be any difference through upadhz, 
and no conception of a part of the Brahman is possible; upadhz is 
possible only of things that are limited by time or place. Again, 
for the same reason experiences through different upddhis must be 
of one and the same Brahman, and in that case there ought to be 
the appearance of one experience through all the different bodies, 
just as the experience of pleasure and pain in the different limbs of 
a person are attributed to him alone. 

Again, the pure Brahman cannot pass through cycles of births 
and rebirths, because it is pure. Then the birth, rebirth and bondage 
of the monists must be of Brahman as associated with upddhi and 
maya. Now the question is: is the Brahman associated with maya 
different from pure Brahman or identical with it? If it be identical 
with pure Brahman, then it cannot suffer bondage. If it is not 
identical, then the question is whether it is eternal or non-eternal: 
if it is not eternal, then it will be destroyed, and there will be no 
emancipation; if it is eternal, then one has to admit that the maya 
and Brahman remain eternally associated, which virtually means 
the ultimate reality of two entities. If it is urged that Brahman in 
pure essence is one, though He appears as many in association with 
the upddhi, the simple reply is that, if the pure essence can be 
associated with updadhz, the essence in itself cannot be regarded as 
pure. To say that the upddhi is false is meaningless, because the 
concepts of falsehood and upddhi are mutually interdependent. 
Nor can it be said that this is due to beginningless karma; for, unless 
the plurality of the upadhis can be proved, the plurality of the karma 
cannot be proved either, as the two concepts are interdependent. 
So the monistic view is contradicted by all our means of knowledge; 
and all the sruti texts support the pluralistic view. Both the maya 
and the Brahman are incapable of description on a monistic view; 
it is difficult too to realize how the Brahman or the monist can 
express Himself; for, if He is one and there is no activity, He ought 
not to be able to express Himself. If He cannot express Himself to 
others who do not exist, He cannot express Himself to Himself 
either; for self-action is impossible (na ca svenapi jreyatvam 
tair ucyate kartr-karma-virodhat). There cannot be any knowledge 
without a knower; the knowledge that is devoid of the knower and 
the known is empty and void, since none of us has experienced any 
knowledge where there is no knowledge and the knower. 
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The Visnu-tattva-nirnaya of Madhva had a comment called the 
Visnu-tattva-nirnaya-tika by Jaya-tirtha, Visnu-tattva-nirnaya-tika- 
tippani by Kegavasvamin, Visnu-tattva-nirnaya-tippani by Srinivasa 
and Padmanabha-tirtha, Bhaktabodha by Raghittama; it had 
also another commentary, called Visnu-tattva-nirnaya-tikopanyasa. 
Besides these there were independent works on the lines of 
Visnu-tattva-nirnaya called Visnu-tattva-nirnaya-vakyartha and 
Vanamali Misra’s Visnu-tattva-prahdsa. 

The Nydya-vivarana of Madhva is a work of more than six 
hundred granthas, which deals with the logical connection of the 
different chapters of the Brahma-siitra. A number of commentaries 
was written on it, by Vitthala-sutananda-tirtha, Mudgalananda- 
tirtha, and Raghiittama; Jaya-tirtha also wrote on it the Nydya- 
vivarana-paijika. Raghavendra, Vijayindra and Vadiraja wrote 
respectively Nydya-muktavali, Nyaya-mauktikamald, and Nydaya- 
ratnavali, on the lines of Madhva’s Nydya-vivarana. Madhva wrote 
it after he had finished his Bhdsya, Anubhdsya and Anuvyakhyana; 
it is needless for us to follow the work in detail, but we may briefly 
indicate Madhva’s manner of approach. He says that the Brahma- 
siitra was written in order to discredit the monistic interpretations 
of the Upanisads. Thus with the monist Brahman cannot be a 
subject of enquiry, because He is self-luminous; in opposition to 
this view the Brahma-sitra starts with the thesis that Brahman, 
being the supreme person who is full of all qualities, can hardly be 
known by our finite minds. There is then a natural enquiry 
regarding the extent of the greatness of the supreme being, and in 
the second sitra it is shown that Brahman cannot be identical with 
the individual selves, because He is the source from which the world 
has come into being and it is He who supports the world also. In the 
third satra we learn that the Brahman-causality of the world cannot 
be known except through scripture; in the fourth we read that the 
scriptures from which we can know the Brahman cannot be any 
other than the Upanisads. In this way, all through his first chapter, 
Madhva tries to show that, if we interpret the doubtful svutz texts 
on the basis of those whose meanings are clear and definite, we find 
that they too declare the superiority and transcendence of the 
supreme Lord. The same process of reconciling the sruti texts with 


1 ato jfiatr-jneyabhavat jnanam api Sinyataiva; atah sinya-vadan na kascid 
visesah; na ca jiatr-jneya-rahitam jnanam kvacid drstam. Op. cit. p. 275 (17). 
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the idea of showing the transcendence of God over individual selves 
goes on through the remaining chapters of the first book. In dealing 
with the fourth book Madhva discusses his pet view that not all 
persons can be liberated, since only a few can be worthy of libera- 
tion!. He further says that God must be worshipped continually 
by chanting His excellent qualities every day. The scriptural duties 
as well as meditation (dhydna) and its accessories (postures, etc.) 
are to be carried out; without meditation there cannot be a direct 
intuition of God?. It cannot be urged that with the rise of know- 
ledge all karmas are destroyed and salvation comes by itself; for 
knowledge can remove only the unripe (aprarabdha) karmas. The 
fruit of the prarabdha or ripe karmas has to be enjoyed till they are 
exhausted. Thus Madhva favours the doctrine of jivanmukti. 
Though it has been said that the rise of true knowledge removes 
the aprarabdha karmas, yet the real agency belongs to God; when 
the true knowledge rises in a man, God is pleased, and He destroys 
the unripe karmas?. At the time of death all wise persons pass on 
to fire and from there to vdyu, which takes them to Brahman, since 
it is only through vdyu that one can approach Brahman. Those who 
return to the world pass through smoke; and there are others who 
because of their sinful character pass on to the lowest world. Even 
in the state of salvation the emancipated beings enjoy devotion as 
pure bliss. 

The Tantra-sara-samgraha of Madhva is a work of four chap- 
ters on ritual, which deals with the methods of worshipping Visnu 
by the use of mantras; and various processes of ritualistic worship 
are described. It is commented upon by Chalari-nrsimhacarya, 
Chalari-sesacarya, Raghunatha Yati and Srinivasacarya. Jaya-tirtha 
wrote in verse a small work called Tantra-sarokta-piajavidht; 
Srinivasacarya also wrote a small work on the same lines, the 
Tantra-sara-mantroddhara. 

Madhva wrote also another small work, called Saddcara-smrti, 
in forty verses ; this too is a work on rituals, describing the normal 
duties of a good vaisnava There is a commentary by Dronacarya 
(Saddcara-smrti-vyakhya). 


1 maha-phalatvat sarvesam asaktyd eva upapannatvat; anyatha Sarva-purusdasa- 
kyasyaiva sadhanataya sarvésam moksapatteh. Nyaya-vivarana, p. 16(a). 
2 dhyadnam vina aparoksa-jnanakhya-visesa-karyanupapatteh. Ibid. 
3 karmani ksapayed visnur aprarabdhani vidyaya 
prarabdhani tu bhogena ksapayan svam padam nayet. Ibid. 16. 
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He wrote also another small work, called Krsnadmrta-maharnava. 
The present writer has not been able to trace any commentary on 
it. It consists of two hundred and forty-two verses, describing the 
forms of worshipping Visnu, and emphasizes the indispensable 
necessity of continual meditation on the super-excellent nature of 
God and of worshipping Him; it speaks also of repentance and 
meditation on God’s name as a way of expiation of sins. Madhva 
further says that in this present Kali age bhakti of God is the only 
way to emancipation. Meditation on God alone can remove all 
sins!; no ablutions, no asceticism are necessary for those who 
meditate on God; the name of God is the only instrument for 
removing sins. So the whole of the Krsnamrta-mahdarnava describes 
the glory of God, as well as the methods of worshipping Him; and, 
further, the duties of the good vatsnavas during the important tithss. 

Madhva wrote another small work, the Dvddasa-stotra, con- 
sisting of about one hundred and thirty verses. No commentary on 
this has been traced by the present writer. 

He wrote also another very small work, in two verses, the 
Narasimha-nakha-stotra, and another, the Yamaka-bharata, of 
eighty-one verses. This latter was commented upon by Yadupati 
and Timmanna Bhatta; and in it Madhva describes the story of 
Krsna in brief, including the episodes of Vrndavana and that 
of Hastinapur in association with the Pandavas. 

He wrote also the Rg-bhdasya, i.e., a commentary on some selected 
verses of the Rg-veda, which was commented upon by Jaya-tirtha, 
Srinivasa-tirtha, Venkata, Chalari-nrsimhacarya, Raghavendra, 
Kegavacarya, Laksminarayana and Satyanatha Yati. Two anony- 
mous works are known to the present writer which were written 
on the lines of the Rg-bhdsya; they are Rg-artha-ciddmani and 
Rg-arthoddhara. Raghvendra Yati also wrote a work on the same 
lines, called Rg-artha-manjari. Madhva’s commentary on the 
Isoponisat was commented on by Jaya-tirtha, Srinivasa-tirtha, 
Raghunatha Yati, Nrsimhacarya and Satyaprajfia Yati, and 
Raghavendra-tirtha wrote a separate work on Isa, Kena, Katha, 
Praina, Mundaka and Mandikya Upanisads, which follows 
Madhva’s line of interpretation of these Upanisads. Madhva’s 


: smaranad eva krsnasya papasamghattapatjarah 
éatadha bhedam Gyati girir vajrahato yatha. 
Krsnamrta-maharnava, verse 46. 
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commentary on the Aitareyopanisad was commented upon by 
Tamraparni Srinivasa, Jaya-tirtha, Visvesvara-tirtha and Nara- 
yana-tirtha; and Narasimha Yati wrote a separate treatise, the 
Aitareyopanisad-khandartha, on which a commentary, the Khandar- 
tha-prakdsa, was written by Srinivasa-tirtha. The Kathopanisad- 
bhasya of Madhva was commented upon by Vedesa. Vy4sa-tirtha 
wrote: a commentary, the Kenopanisad-bhdsya-tikad, on Madhva’s 
Kenopanisad-bhdasya, while Raghavendra-tirtha wrote a separate 
work (the Kenopanisad-khandartha). The Chandogyopanisad-bhasya 
of Madhva was commented upon by Vydsa-tirtha; Vedeéa and 
Raghavendra-tirtha wrote a separate work, the Chandogyopanisad- 
khandartha. 'The Talavakdara-bhasya of Madhva had the following 
commentaries: the Talavakdra-bhasya-tika, by Vyasa-tirtha, and 
Talabavara-tippani, by Vedesa-bhiksu; Nrsimha-bhiksu wrote 
the Talavakara-khanddartha-prakasika. The Prasnopanisad-bhasya 
of Madhva was commented upon by Jaya-tirtha in the Prasno- 
panisad-bhdasya-tikad, which had two commentaries, the Prasno- 
panisad - bhdsya-tikd-tippana by Srinivasa-tirtha. The Brhada- 
ranyaka-bhasya of Madhva had commentaries (Brhaddranyaka- 
bhdsya-tika) by Raghiittama, Vyasa-tirtha and Srinivasa-tirtha, and 
Raghittama Yati wrote a separate work on it, called the Brhaddran- 
yaka-bhava-bodha. 'The Mandiikyopanisad-bhdsya of Madhva had 
two commentaries on it, by Vyasa-tirtha and Krsnacarya, and 
Raghavendra Yati wrote a separate work on it, the Mandikya- 
khandartha. The Mundakopanisad-bhdsya of Madhva has the 
following commentaries: the Mundakopanisad-bhasya-tika by 
Vy4sa-tirtha and Narayana-tirtha; Mundakopanisad-bhdsya-tika- 
tippani by Krsnacarya; and Mundakopanisad-bhasya-vyakhya by 
Nrsimha-bhiksu. 


Teachers and Writers of the Madhva School. 


Historical enquiry about the Madhvas was probably first 
started by Krsnasvami Ayer, with a paper in which he tried 
to solve the question of the age of Madhva!: but he was not in 
a position to utilize the archaeological data as was done by 
H. Krsna Sastri?. The conclusions at which he arrived were in some 


z Madhvacarya, a Short Historical Sketch, by C. N. Krsnasvami Ayer, M.A. 
2 See his article, Epigraphica Indica, vol. v1, pp. 260-8. 
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cases against the records of the Madhva mathas, and the Madhva- 
Siddhanta Unnahini Sabha, which is annually held at a place near 
Tirupati, took serious objections to his statements; Subba Rao, 
in the introduction to his translation of the Gitd-bhdsya of Madhva, 
severely criticized Krsna Sastri for his orthodox bias, stating 
that he was not posted in all the facts of the question’. Later on 
C. M. Padmanabhicarya also tried to deal with the subject, utilizing 
the epigraphical data, but only partially?; his book deals with all the 
central facts of Madhva’s life according to the traditional accounts. 

We have already dealt with the outline of Madhva’s life. 
Madhya, on his way from Badarikasgram to South India, had met 
Satya-tirtha and had journeyed together with him through the 
Vanga and Kalinga countries. In the Telugu country Madhva was 
challenged by Sobhana’Bhatta, a famous monist, who was defeated 
and converted to Madhva faith. This Sobhana Bhatta was then 
styled Padmanabha-tirtha. Madhva had dispute with another 
scholar who was a prime minister in the Kalinga country; he 
too was converted by Madhva, and was called Narahari-tirtha. 
In the meantime the Kalinga king had died, leaving an infant son, 
and Narahari-tirtha was asked to take charge of the child and 
administer the state on his behalf. At the instance of Madhva 
Narahari carried on the regency for twelve years and brought out 
for him the images of Rama and Sita which were in the treasury of 
the Kalinga kingdom. Madhva at one time had a hot discussion 
leading to a dispute with Padma-tirtha, a prominent monist of the 
locality, who, upon being defeated, fled, carrying with him the 
library of Madhva; at the intercession, however, of a local chieftain, 
Jayasimha, the books were restored. Later on Madhva defeated 
another monist, Trivikrama Pandita, who became converted to the 
Madhva faith, and wrote the Madhva-vijaya. After the death of 
Madhva Padmanabha-tirtha became pontiff and was succeeded by 
Narahari-tirtha; we have already given the list of the pontiffs in 
succession, with their approximate dates as far as they are available 
from the list of the Madhva gurus in the Madhva mathas of the 
South. In an article on the outline history of the Madhvacaryas 


1 See The Bhagavadgita, by Subba Rao, M.A., printed at the Minerva 


Press, Madras. r : 
2 The Life of Madhvacarya, by C. M. Padmanabhacarya, printed at the 


Progressive Press, Madras. 
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G. Venkoba Rao gives the following chronology of the principal 
facts of Madhva’s life: birth of Madhva, saka 1118; assumption of 
holy orders, saka 1128; tour to the South; pilgrimage to Badari; 
conversion of Sobhana Bhatta, Syamasastri and Govinda Bhatta; 
second tour to Badari; beginning of Narahari’s regency, saka 1186; 
end of Narahari’s regency, saka 1197; death of Madhvacarya and 
accession of Padmanabha, saka 1197: death of Padmanabha-tirtha, 
Saka 1204; Narahari’s pontificate, saka 1204-5. 

Grierson, in his article on the Madva-charita in the Encyclo- 
paedta of Religion and Ethics (vol. vit), thinks that the influence of 
Christianity on Madhvism is very apparent; he says that Madhva’s 
birth-place was either in the ancient city of Kalyanapura or close 
to it. Kalyanapura has always been reputed one of the earliest 
Christian settlements in India; these Christians were Nestorians. 
Again, among the legends described in Narayana’s Madhva-vijaya 
there is one which holds that the spirit of the deity Anantegvara 
appeared to a Brahman and made him a messenger of good news to 
proclaim that the kingdom of Heaven was at hand. The child, 
Madhva, was being led through a forest by his parents when their 
passage was obstructed by evil spirits, who, being rebuked by 
Madhva, fled away. The child Madhva was at one time missed by 
his parents at the age of five and he was found teaching the way to 
worship Visnu according to the sastras. In his tour in the Southern 
districts Madhva is said to have increased the store of food to meet 
the needs of his followers. In his Northern tour he walked over 
water without wetting his feet, and on another occasion he pacified the 
angry sea by his stern look. From these miracles attributed to him, 
and from the facts that there is great similarity between the bhakti 
doctrine of Madhva and the devotionalism of the Christians, and 
that Madhva flourished in a place where there were Christians, 
Grierson thinks that Madhvaism had an element of Christian 
influence. The fact also that according to Madhva salvation can be 
secured only through the intermediary of the wind god Vayu has 
been interpreted in favour of the above thesis. I think, however, 
that there is not sufficient ground in these arguments for tracing 
a Christian influence on Madhva. The doctrine of bhakiz is very old, 
and can be traced in a fairly developed form even in some of the 
Vedic and Upanisadic verses, the Gitd, the Mahabharata and the 
earlier Puranas. There may have been some Christians in 
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Kalyanapura, but there is no evidence that they were of such im- 
portance as to influence the orthodox faith of Madhva. He, like all 
other teachers, urges again and again that his doctrines are based on 
the Vedas, the Gitd, the Paficaratras and the Mahabharata; nor dowe 
find any account of discussion between Madhva and the Christians ; 
and he is never reported to have been a polyglot or to have had access 
to Christian literature. Though occasionally vdyu is accepted as an 
intermediary, yet the main emphasis is on the grace of God, 
depending upon the knowledge of God; there is not the slightest 
trace of any Trinity doctrine in Madhva’s school of thought. Thus 
the suggestion of a probable Christian influence seems to be very 
far-fetched. Burnell, however, supports the idea in his paper in 
The Indian Antiquary, 1873-4; but Garbe considers it probable that 
Kalyanapura might have been another Kalyana, in the north of 
Bombay, while Grierson thinks that it must have been the Kalyana 
in Udipi, which is close to Malabar. 

Burnell again points out that before the beginning of the ninth 
century some Persians had settled at Manigrama, and he further 
suggests that these Persians were Manicheans. But Burnell’s view 
was successfully controverted by Collins, though he could not deny 
the possibility that “Manigrama” was derived from the name 
Manes (mani). Grierson supports the idea of Burnell, and co-relates 
it with the peculiar story of Manimat, the demon supposed to have 
been born as Sankara, a fabulous account of whom is given in the 
Manimaaijari of Narayana. It cannot be denied that the introduc- 
tion of the story of Manimat is rather peculiar, as Manimat plays 
a very unimportant part as the opponent of Bhima in the Maha- 
bharata; but there is practically nothing in the philosophy or 
theology of Sankara, which is a form of dualism wherein two 
principles are acknowledged, one light (God) and the other 
darkness. ; 

Padmanabha-tirtha succeeded Madhva in the pontificate in 
A.D. 1197 and died in 1204; he wrote a commentary on the Anuvyak- 
hana, the Sannyaya-ratnavali. Narahari-tirtha, who is said to have 
been a personal disciple of Madhva, held the pontificate from 1204 to 
1213 1; he wrote a tippani on the Brahma-siitra-bhasya of Madhva. 
We do not know of any work by Madhava-tirtha, the next pontiff 


1 For a discussion on Narahari’s career and date see Epigraphica Indica, 


vol. v1, p. 206, etc. 
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(1213-30). Aksobhya-tirtha held the pontificate from 1230 to 1247, 
and then Jaya-tirtha from 1247 to 1268. It is held by some that he was 
a pupil not only of Aksobhya-tirtha, but also of Padmanabha-tirtha’ ; 
he was the most distinguished writer of the Madhva school, and 
composed many commentaries of a very recondite character, e.g., 
Rg-bhdsya-tika on Madhva’s Rg-bhasya, Vydkhydna-vivarana on 
Madhva’s Isopanisad-bhdsya, Prasnopanisad-bhasya-tika, Prameya- 
dipika on the Gitd-bhdsya, Nyaya-dipikad on the Gita-tatparya- 
nirnaya, and Tattva-prakaésikaon the Brahma-siitra-bhasya. His most 
learned and incisive work, however, is his Nydya-sudhd, which is a 
commentary on the Anuvydkhyana of Madhva; it is a big work. 
He begins by referring to Aksobhya-tirtha as his teacher. The work 
forms the principal source-book of most of the writers of the 
Madhva school; it was commented upon by Raghavendra Yati in 
a work called Nydya-sudha-parimala. C. M. Padmanabhacarya says 
of the Nydya-sudhda that in the whole range of Sanskrit literature 
a more masterly commentary is unknown. 


Ramanuja and Madhva. 


We know that the system of Madhva, being a defence of 
dualism and pluralism, regarded Sankara and his followers as its 
principal opponents, and therefore directed its strongest criticism 
against them. Madhva flourished in the thirteenth century, and 
by that time many of the principal exponents of monism, like 
Vacaspati, Prakasatman, Suresvara and others, had written 
scholarly treatises in support of the monistic philosophy of 
Sankara. Madhva and his followers, Jaya-tirtha, Vy4sa-tirtha and 
others, did their best to refute the monistic arguments for the 
falsity of the world, and to establish the reality and the plurality of 
the world and the difference between self and Brahman, which 
latter was conceived as a personal God. They in their turn were 
attacked by other writers of the Sankara school, and we have a long 
history of attacks and counter-attacks between the members of 
these two important schools of thought. But readers may naturally 
be curious about the relation between the school of Madhva and 
the school of Ramanuja. Madhva himself says little or nothing 


1 Helmuth von Glasenapp, Madhva’s Philosophie des Vishnu-Glaubens, 1923, 
Pp. 52. 
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which may be interpreted as a direct attack upon his predecessor 
Ramanuja; but in later times there is evidence of recondite disputes 
between the followers of the Ramanuja school and those of the 
Madhva. For instance, Parakala Yati, in the sixteenth century, 
wrote Vijayindra-pardjaya, which is evidently a treatise con- 
taining refutations of some of the most important doctrines of the 
Madhva philosophy. It seems desirable to give a short account 
of this treatise, which is rare and available only in a manuscript 
form. 

Parakala Yati takes his views from Venkata’s Tattva-mukta- 
kalapa, and often quotes verses from it in support of his own 
views. His attack is made upon Madhva’s view which discards the 
Ramanuja division of categories (dravya, “ substance,” and adravya, 
“‘non-substance”) and his view of the qualities as constituents of 
the substance; and this forms the subject-matter of the first 
two sections of the Vijayindra-pardjaya. 

In describing Madhva’s position upon the question of dif- 
ference between substance and qualities, the writer says that the 
Madhvas think that the expression “the blue jug” is justified by 
the fact that the “‘blueness” enters into the “sufficient description” 
of the jug and has no separate existence from it. It is wrong, they 
say, to affirm that the qualities of the jug stood apart from the jug 
and entered into it at any particular moment, the conception of the 
jug carries with it all of its qualities, and these have no separate 
existence, that is, they are a-prthak-siddha from the jug. Parakala 
Yati points out that, since we know that the unqualified jug assumes 
a blue colour by heat, the blue colour may be regarded as different 
from the jug!. The qualities, colour etc., have the substance as their 
support, and they may flow into it or not according to circumstances 
or conditions. It cannot be said that the determining condition for 
the influx of qualities is nothing but the nature of the substance, 
consisting of inseparability from the qualities; for the possibility 
of such an inseparable association is the matter under dispute and 
cannot therefore be taken as granted ; moreover, the existence of an 
upadhi is relevant only when the entities are different and when 
the association of the hetu with the sadhya is true only under certain 


1 ghate pakena nailyam utpannam ityananyatha-siddha-pratyaksam ca tatra 
pramanam kifica ripadt svadhikaranad bhinnam svasraye sphare asya agamopadhi- 
dharmatvat. Vijayindra-parajaya, P- 3 (MS.). 
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circumstances; in which case these circumstances are called the 
determining condition of association (upadht)?. , 

But, if the Madhvas argue that even the Ramanujas admit the 
inseparable nature of substance and qualities, to this the reply 
would be that according to Ramanuja a-prthak-siddhatva or “in- 
separability” only means that at the time of the union (of the 
quality and the substance) the constituent elements cannot be 
separated. The mere fact that the expression “blue jug” apparently 
means the identity of the blueness and the jug without any quali- 
fying suffix denoting “possession” should not be regarded as 
actually testifying to the identity of “blue” and the jug. The 
Madhvas themselves do not regard the blueness and jugness as the 
same and so they have to admit that blueness somehow qualifies 
the jug. Such an admission would repudiate their own theory®. 
If blueness as something different from blue be associated with 
lotus-ness, then the admission of the fact that, when the words blue 
and lotus are used adjectivally and substantively with the same 
suffix, they mean one and the same identical thing is by itself 
no sound logic. If they are understood as different, then one is 
substance and the other is not. 

As a matter of fact our perceptual experience discloses a quali- 
fied character of all substances and qualities. No true follower of 
the Upanisads can believe that perception reveals the pure inde- 
terminate nature of being. If no distinction can be made out 
between characters and substances, then it will not be possible 
to distinguish one substance from another; for one substance is 
distinguished from another only by reason of their characters. 

Moreover, the distinction between substance and qualities is 
evident from other pramdnas also. Thus a blind man can dispute 
about the touch-feeling of an object, but he cannot do so about the 
colour. So the colour and touch-feeling have to be regarded as 
distinct from the object itself. Moreover, we speak of a jug as 
having colour, but we do not say that a jug zs colour. So it must be 


: na ceha aprthak-siddhatvam upadhistasya sadhyaripatve 
sadhana-vyapakatvad bheda-ghatito hi vyapya-vyapaka-bhavah. 
Vyayindra-pardjaya. 
2 yiipader madiyam aprthak-siddhatvam samsaktam pate anyatra netum 
asakyatvam eva. tac ca tadriipabhdave’pi riipantarena dharma-sattaya avirodhitaya 
na prthaksiddhatvena virudhyate. Ibid. 


3 tasya tuaya’pi akhandarthatvanabhyupagamat visistarthatve tuad-abhimata- 
siddheh. Ibid. p. 4. 
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admitted that a denial on Madhva lines of the classification of 
categories as dravya and adravya is illogical; it must be held that 
the adravya, though entirely different from dravya, remains in 
association with it and expresses its nature as characters of qualities. 
Parakala Yati then takes up a number of Upanisad passages and 
tries to show that, if distinction of qualities and substances is 
not admitted, then most of the sruti texts are inadmissible. 

There are some Madhvas who hold that there is both difference 
and identity, and that even with careful observation the dravya and 
the adravya cannot be distinguished, and therefore no distinction 
can be made between dravya and adravya as the Ramanujas make. 
To this Parakala Yati replies that the rule that determines the reality 
of anything must be based upon the principle of non-contradiction 
and then unconditional invariability!. The expression “blue jug,” 
wherein the “‘jugness”’ and “‘blueness” may appear in one, may be 
contradicted by other equally valid expressions, such as “‘blueness 
in jug,” ‘“blue-coloured jug,” and it would thus be ineffective to 
determine the nature of reality merely by following the indication 
of the expression “blue jug”, which may show an apparent identity 
between the blue and the jug. The very fact that the jug appears as 
qualified shows that it has a distinction in the quality that qualifies 
it. Nor can it be said that because a particular colour is always 
associated with a particular substance that colour and substance are 
one and the same; for a conch-shell associated with white colour 
may also sometimes appear as yellow. Moreover, when one sub- 
stance carries with it many qualities, it cannot be regarded as being 
at the same time identical with all the manifold qualities’. The 
distinction of substances on the basis of qualities will also be 
erroneous, if, like qualities, the special natures of the substances be 
themselves naturally different®. Ifa thing can be at the same time 
identical with many qualities, then that involves acceptance of the 
Jaina view of saptabhangt. Thus, from whatever point of view 
the Madhva attempt to refute the classification of dravya and 


adravya is examined, it is found to be faulty and invalid. 

1 yastu abdadhito nanyatha-siddhas ca pratyayah sa evartham vyavasthapayati. 
pe hifiea pacneprre pienna geet 7°) apa ha 
tad-abhedopaie mete torauaharo nir-nibandhanas ca syat yadi gunavat gunidharma- 
visesah svata eva syat. Ibid. 
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One of the important doctrines in which Madhva differs from 
others is that the experience in emancipation is not the same with 
all saints or emancipated persons. This view is supported by some 
of the Puranas and also accepted by the Vaisnavas of the Gaudiya 
school; but the Ramanujas as well as the Sankarites were strongly 
against it, and therefore the followers of the Ramanuja school 
criticized Madhva strongly on this point. Thus Srinivasa Acarya 
wrote a separate prakarana work called Ananda-taratamya- 
khandana. But a much longer and more critical attempt in this 
direction was made by Parakala Yati in the fourth chapter of his 
Viyajindra-pardjaya. Both these works exist in manuscript. 

In the fourth chapter of the fourth book of the Brahma-siitra 
the question of how the emancipated ones enjoy their experience 
after emancipation is discussed. It is said here that it is by entering 
into the nature of the supreme Lord that the emancipated beings 
participate in the blissful experiences by their mere desire (sam- 
kalpa). There are however others who hold that the emancipated 
enjoy the blissful experiences directly through themselves, through 
their bodies, as mere attempts of intelligence. It is because 
in the emancipated state one is entitled to all kinds of blissful 
experiences that one can regard it as a state of swmmum bonum or the 
highest good. But the emancipated persons cannot have all the 
enjoyable experiences that the supreme Lord has; each individual 
soul is limited by his own rights and abilities, within which alone his 
desires may be rewarded with spontaneous fruition. Thus each 
emancipated person is entitled to certain types of enjoyment, 
limited by his own capacity and rights. 

Again, in the third chapter of the third book of the Brahma-sitra 
different types of worship are prescribed for different people: and 
such a difference of worship must necessarily mean difference in 
the attainment of fruits also. Thus it must be admitted that in the 
state of emancipation there are grades of enjoyment, experienced by 
emancipated persons of different orders. 

This view is challenged by the Ramanujas, who refer to the 
textual quotations of the Upanisads. The passages in the Brahma- 
nanda-valli of the Taittiriya Upanisad, where different kinds of 
pleasures are associated with men, gandharvas and other beings, 
are not to be interpreted as different kinds of pleasures enjoyed by 
different kinds of emancipated beings. According to the Ramanuja 
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view individuals in an unemancipated state are under the complete 
control of the supreme Lord. But in the emancipated state, when 
they become free, they are all in harmony with God and share and 
participate in all His joys; they are parts of Him. The emancipated 
person is like a good wife who has no separate will from her 
husband and enjoys with her husband all that he does or feels. 
Thus the emancipated souls, being completely associated with God, 
enjoy and participate in all His joys: and there cannot be any 
degrees of enjoyment among the different emancipated persons}. 
Sense-enjoyment, however, is not possible, as such enjoyment of 
Brahman at the time of emancipation would have to be the ex- 
perience of the nature of Brahman, and Brahman Himself also has 
the self-realizing experience; this enjoyment, therefore, being only 
of the nature of the self-realizing experience of Brahman, cannot 
have any degrees or grades in it. The enjoyment of ordinary men, 
being of a sensuous nature, is only the contraction and expansion 
of their intelligence, and is therefore distinguishable into higher 
or lower, greater or smaller grades or degrees of enjoyment. The 
Madhvas think that in the stage of emancipation there are many 
diverse kinds of experiences, and consequently that there are 
degrees or grades of enjoyment associated with such experience in 
accordance with the capacity of the saint; but all the scriptural 
texts indicate that at the time of salvation one has the experience 
of the nature of Brahman, and, if this were admitted, there could 
not possibly be degrees or grades in emancipation. 

In the fifth chapter Parakdla Yati, continuing the discussion, says 
that there is no difference in the enjoyment attained at emancipation 
on the ground that the methods of approaching God may be 
different with different persons; for, however different the methods 
may be, the results attained are the same, viz., the realization of the 
nature of Brahman. There may be some beings who are capable of 
greater bhakti or devotion and some who are capable of less, but 
that does not make any difference in the attainment of the final 


u paratantryam pare pumsi prapya nirgata-bandhanah 
svdtantryam atulam prapya tenawva saha modate i 
iti muktah svadehatyaye harma-ndsac ca svatantrases atvena sartrataya bhoktur 
brahmana eva iccham anusrtya svdnusangika-tulya-bhoga-phalaka. tad bhakiyaoe 
+a-bhiitah vatha patni-vyaparadayah patyur evam mu tanam Sastra-st al 
es, : rirakataya sartriny eva Ssarira-bhoga- 


parasparavyapara api brahmana eva Sarvasa: 
nyayat. Vijayindra-pargaya, Pp. 43- 
7-2 
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mukti, and, mukti being the same for all, its enjoyment must also be 
the same. The analogy of the different kinds of sacrifices leading to 
different results does not apply to this case; for these sacrifices are 
performed by external means and therefore their results may be 
different; but emancipation is attained by spiritual means, viz., 
bhakti. The argument that the bliss of the emancipated, being the 
bliss of an individual self, cannot be of the same nature is not valid 
either; for in the emancipated state the individuals enjoy the bliss 
of the realization of Brahman, which is homogeneous and ubiquitous. 
It is wrong too to argue that the bliss of the emancipated, being like 
the bliss that we experience in our worldly lives, must be capable 
of degrees of enjoyment. The argument that, since we have a 
sufficient description or definition of Brahman in regarding it as 
superlatively blissful, individuals cannot in the same sense be 
regarded as superlatively blissful, is invalid; for, since the Brahman 
is limitless (ananta), it will be wrong to limit it by such a defini- 
tion as the above, since it is inapplicable to Him. The question of 
its conflict with the individuals who are superlatively blissful in the 
state of emancipation does not arise. It is also wrong to say that 
the bliss of Brahman, being possessed by Brahman, cannot be 
enjoyed by anybody else, since enjoyment (bhoga) really means 
favourable experience; the wife may thus enjoy the good qualities 
of her husband, the teacher of his pupil, the parents of their son. 
The emancipated person realizes the identity of Brahman in him- 
self, and this realization of the nature of Brahman in himself is 
bliss in the superlative degree. It does not imply any decrease of 
qualities of Brahman, but it means that in realizing the qualities in 
oneself one may find supreme bliss?. 

1 yady atra tadiyatvena tacchesatvam tarhi rajapurusa-bhogye rajni vyabhi- 
carah, bhogo hi sudnukilatva-prakaraka-saksatkarah tadvisayatuam eva bhogy- 


atvam, tac ca dasam prati svadmini sisyam praty Gcarye putram prati matarai pitari 
ca sarvanubhava-siddham. Vijayindra-pardjaya, p. 124. 


CHAPTER XXVI 


MADHVA’S INTERPRETATION OF THE 
BRAHMA-SUTRAS 


MaDHVA not only wrote a Bhasya on the Brahma-siitras, but also 
described the main points of his views regarding the purport of the 
Brahma-siitras in a work called the Anuvyakhyana. Jaya-tirtha 
wrote a commentary on the Bhdsya of Madhva, known as Tattva- 
prakasikd. Vyasa Yati wrote another commentary on the Tattva- 
prakasika, the Tatparya-candrika, in which he draws attention to 
and refutes the views of the Vedanta writers of other schools of 
interpretation and particularly of the Sankara school!. Ragha- 
vendra Yati wrote a commentary on the Tatparya-candrika, the 
Candrika-prakdsa. Keéava Bhattaraka, a pupil of Vidyadhisa, wrote 
another commentary on it, the Candrika-vakyGrtha-vivrti, but it 
extends only to the first book. Raghavendra Yati wrote another 
commentary on the Tattva-prakdsika, the Bhava-dipika, in which 
he answered the criticisms of his opponents and explained the 
topics in a simpler manner. In the present section I shall try to 
trace the interpretation of the Brahma-siitras by Madhva in the 
light of these commentaries, noting its difference from the in- 
terpretation of Sankara and his commentators. There are, of course, 
several other commentaries on the Brahma-sitra-bhasya and its 
first commentaries, as also on the Anuvyakhydna. Thus ‘Trivi- 
krama Panditacarya wrote a commentary, the Tattva-pradipikd, on 
Madhva’s Bhdsya. Nrsimha wrote a Bhava-prakdsa and Vijayindra 
Yati a Nyayddhva-dipika thereon. Again, on the Tattva-prakasika 
of Jaya-tirtha there are at least five other commentaries, e.g., Bhava- 
candrika, Tattva-prakasika-bhava-bodha, T attva-prakdastk d-gata- 
nyaya-vivarana, Nyaya-mauktika-mala and Prameya-muktavali 
by Narasimha, Raghuttama Yati, Vijayindra Yati and Srinivasa. 
On the Tatparya-candrika there are at least two other commentaries, 
by Timmanacarya and Vijayindra Yati, called Candrika-nyaya- 
vivarana and Candrikadarpana-nyaya-vivarana. On the Anu- 
vyakhyana there is the Nydya-sudha of Jaya-tirtha and Sudha 

1 See Helmuth von Glasenapp’s Madhva’s Philosophie des Vishnu-Glaubens, 
Bonn and Leipzig, 1923, PP- 51-64. 
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of Vijayindra Yati; and on the Nydya-sudha there is a number of 
commentaries such as that by Narayana, Nydya-sudhda-tippani by 
Yadupati, Vakyartha-candrika by Vidyadhiraja, and the com- 
mentary by Srinivasa-tirtha’. 


Interpretation of Brahma-sutra I. I. I. 


In commenting on the first s#tra of Badarayana’s Brahma-siitra 
(athato brahma-jijhasa, ‘now therefore Brahma-enquiry’’), Sankara 
holds that the word ‘“‘now”’ (atha in Sanskrit) does not refer to any 
indispensable necessity for previous ritualistic performances of 
Vedic observances in accordance with Vedic injunctions as in- 
terpreted by the Mimamsa canons, but that it refers only to the 
previous possession of moral qualifications, such as self-control, 
etc., after which one becomes fit for the study of Vedanta. The word 
“therefore” refers to the reason, consisting in the fact that the 
knowledge of Brahman alone brings about the superior painless 

state of all-blessedness, and justifies the enquiry of Brahman. As 
~ Brahman is the self, and as the self stands immediately revealed in 
all our perceptions, Brahman is also always directly known to us. 
But, as there are divergences of opinion regarding the nature of 
self, there is scope for Brahma-enquiry. So, though by the general 
knowledge of self, Brahman is known, the enquiry is necessary for 
the special knowledge of Brahman or the nature of self. 

Madhva explains the reason (atak) for Brahma-enquiry as 
being the grace of the Lord Visnu—as greater favours from the 
Lord Visnu can be acquired only by proper knowledge of Him, 
Brahma-enquiry, as a source of Brahma-knowledge, is indispensable 
for securing His favours. Brahma-enquiry is due to the grace of the 
great Lord; for He alone is the mover of all our mental states?. 
There are, according to Madhva, three stages of fitness for the 
study of Vedanta. A studious person devoted to the Lord Visnu 
is in the third, a person endowed with the sixfold moral qualifica- 
tions of self-control, etc., is in the second, and the person who is 
solely attached to the Lord and, considering the whole world to be 


1 See Helmuth von Glasenapp’s Madhva’s Philosophie des Vishnu-Glaubens, 
Bonn and Leipzig, 1923, pp. 51-64. 
ee atha-sabdasyatah-sabdo hetv-arthe samudiritah. 
parasya brahmano Visnoh prasadad itt va bhavet. 
sa hi sarva-mano-vurtti-prerakah samudahrtah. 
Brahma-siitra-bhdsya, 1. 1. 1. 
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transitory, is wholly unattached to it, is in the first stage of fitness?. 
Again, the performance of the Vedic observances can entitle us only 
to the inferior grace of the Lord, listening to the scriptural texts 
to a little higher degree of grace; but the highest grace of the Lord, 
leading to mukti, can be secured only through knowledge. Right 
knowledge can be secured only through listening to scriptural texts 
(sravana), reflection (manana), meditation (nididhydsana) and de- 
votion (bhakti) ; no one acquires right knowledge without these. The 
word ‘‘Brahman’”’, Madhva holds, means the great Lord Visnu. 
One of the most important points which Madhva wishes to empha- 
size against Sankara in regard to the first stra, as he brings out 
clearly in his Ny@ya-vivarana, consists in his belief that even the root 
meaning of Brahman means “the great” or “endowed with all 
qualities of perfection”, and hence it cannot be identified with the 
imperfect individual souls, since we know from the Upanisads that 
the world sprang forth from it?. Our object in getting ourselves 
employed in Brahma-enquiry is the attainment of knowledge of 
Visnu as the all-perfect One, from whom we imperfect beings are in 
a sense so different; Lord Visnu will be pleased by this our know- 
ledge of Him, and He will release us from our bondage. In the 
Anuvyakhyana Madhbva tries to emphasize the fact that our bondage 
is real, and that the release is also real, as effected by the grace of 
the Lord Visnu. Madhva argues that, if sorrow, pain, etc.—all that 
constitutes bondage—were false and unreal, there would be some 
proof (pramdna) by which this is established. If such a proof exists, 
the system naturally becomes dualistic. The form-less and difference- 
less Brahman (according to Sankara’s view) cannot itself participate 
in any demonstration of proof. Also the falsehood of the world- 
appearance cannot be defined as that which is contradicted by 
knowledge (jnana-badhyatva) ; for, if the concept of Brahman is pure 
and differenceless intelligence, it cannot involve within it the notion 
that it is different from the world-appearance (anyathatva) or that 
it negates it, which is necessary if the Brahma-knowledge is said to 


1 Ibid. 
3 karmanatradhamah proktah 
prasadah sravanadibhir 
madhyamo jnana-sampattya 
prasadas tiittamo apie He ie ee 

Y urna- ktenan va-siddhalpaguno jiv ah. 
aes Nyaya-vivarana of Madhva, I. 1. 1. 
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contradict the world-appearance. When the Brahman is considered 
to stand always self-revealed, what is the ajfdna of Sankara going 
to hide? If it is said that it hides the false differences of an ob- 
jective world, then a further difficulty arises—that the false 
differences owe their existence to ajfdna, but, in order that ajfidna 
might hide them, they must be proved to have a separate existence 
independent of ajfdna, so that it may hide them. Here is then a 
clear case of a vicious circle; the very name ajfidna shows that it can 
yield no knowledge of itself and it is therefore false; but even then 
such a false entity cannot have any existence, as the want of know- 
ledge and ajfiana are so related that we have either a vicious infinite 
(anavasthd) or a vicious circle (anyonydasraya) ; for in any specific case 
ignorance of any entity is due to its ajfdna, and that ajfdna is due 
to a particular ignorance, and so on. Sankara’s interpretation thus 
being false, it is clear that our sorrow and bondage are real, and the 
Vedas do not hold that the Brahman and the individual souls are 
identical—for such an explanation would openly contradict our 
experience?. 

The Tdatparya-candrika, a recondite commentary by Vyasa 
Yati on the Tattva-prakasika of Jaya-tirtha, not only explains the 
purport of the Bhdsya of Madhva, but always refers to and tries to 
refute the views of opponents on most of the disputed points”. It 
raises a few important philosophical problems, in which it criticizes 
the views of the followers of Sankara—Vacaspati, Prakasatman and 
others—which could hardly be overlooked. Thus it refers to the 
point raised by Vacaspati in his Bhdmati, a commentary on the 
Bhasya of Sankara, viz., that there is no validity in the objection that 
there is no necessity of any Brahma-enquiry on the ground that the 
individual soul, which is identical with Brahman, is directly and 
immediately experienced by us, and that even the extinction of 
nescience (avidya) cannot be considered as the desired end, since, 
though the self is always experienced as self revealed, such an 
experience does not remove the avidyd; and that, since the notion 


of the ego is implied even in studying and understanding Vedantic 
1 satyatuat tena duhkhadeh pratyaksena virodhatah 
na brahmatvam vaded vedo jivasya hi kathamcana. 
Anuvyakhyana, 1. 1. 1. 
prati-sitram prakasyeta ghatanaghatane maya 
sviyanya-paksayoh samyag vidamkurvantu sitrayah. 
Op. cit. verse 10. 
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texts, the Vedantic passages which seem to describe Brahman as the 
pure identity of subject-objectless intelligence, being and blessed- 
ness, have to be otherwise explained to suit our ordinary experience. 
For it is certain that the self-revealed Vedanta passages denote the 
Brahman of the above description, and, since these cannot have any 
other meaning, our so-called experience, which may easily be 
subject to error, has to be disbelieved. The result arrived at ac- 
cording to the Bhdmati then is that the unmistakable purport of 
the Vedanta texts is the differenceless reality, the Brahman, and 
that, since this pure Brahman is not directly revealed in experience 
(suddho na bhatt), an enquiry regarding the nature of pure Brahman 
is justified !. 

The objection which Vy4sa-tirtha raises against the above view 
of Vacaspati is that, if in our ordinary experience the “pure’’ does 
not reveal itself, what could this mean? Does it mean that that 
which does not reveal itself is a difference from the body, the 
negation of our character as doer and enjoyer, or non-difference 
between Brahman and dtman, or the negation of mere duality? But 
is this non-revealing entity different from the self? If so, then it is 
contrary to the general monistic Vedantic conclusion; and, if it is 
urged that the existence of a negative entity will not involve a sacri- 
fice of the monistic principle, it can be pointed out that such a view 
of negation has already been refuted in the work called Nydyamrta. 
If such a non-revealing entity is false, then it cannot for the scrip- 
tures be the subject of instruction. If, again, it is held that it is the 
self (Gtman) that does not reveal itself in experience, then this can 
be held only in the sense that dtman has two parts, that one part is 
revealed while the other is not, and that there is some imaginary or 
supposed difference (kalpita-bheda) between the two, such that, 
though the self is revealed ( grhita), its non-revealing (abhasamana) 
part (amsa) does not seem to have been revealed and experienced 
(agrhita iva bhati). But, if even this is the case, it is acknowledged 
that there is no real difference between any two supposed parts of 
the self; the non-appearing part must be endowed with an unreal 
and illusory difference (kalpita-bheda), and no Vedanta can under- 
take the task of instructing in the nature of such an illusory and 
non-appearing self. The non-appearing part may be either real or 
unreal; if it is unreal, as it must be on such a supposition, it cannot 


1 [bid. pp. 15-17+ 
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be an object of the Vedanta to instruct about its nature. For, if the 
illusory non-appearing remains even when the self is known, this 
illusion can never break; for all illusory images break with the true 
knowledge of the locus or the support (adhisthana) of such illusions 
(e.g. with the knowledge of the conch-shell the illusory image of 
silver vanishes)!. Moreover, the atman is self-revealed, and so it 
cannot be said that it does not appear in experience as self-revealed 
(svaprakasatvena bhavayogat). If it is argued that, though self- 
revealed, yet it may be covered by avidyd, the answer to such an 
objection is that, if the avidyd could cover the revelation of the self, 
the avidyd itself and its products such as pain, sorrow, etc., could 
not be revealed by it; for it is acknowledged that the revelation of 
these is effected by the self-revealing self?. It is also evident that 
intelligence (cit) or the being self-revealed (sphurati) cannot also 
remain not-revealed (asphurati). Nor can it be held that, though 
pure intelligence is itself in its purity self-revealed (sva-prakdasa), 
yet, since it is opposed to ajfidna only through the mental states 
(urtti) and not by itself, and since ordinarily there is no vrtte for 
itself, it can lie covered by the ajfdna and, being thus hidden in 
spite of its self-revealing character, can become a fit subject of 
enquiry. Such a supposition is not true; for, if the pure intelligence 
is not opposed to nescience (ajfidna), the sorrow, etc. which are 
directly known by pure intelligence should have remained covered 
by ajfiana. The view is that pleasure, pain, etc. cannot be considered 
to have a reality even while they are not perceived. A mental state 
or vrtti of the form of an object is only possible when the object 
is already existent; for according to Vedanta epistemology the 
antahkarana or mind must rush out through the senses and get 
itself transformed into the form of the object, and for this the 
object must exist previously; but feelings such as pleasure, pain, 
etc., have no existence except when they are felt; and, if it is said 
that a wrtti is necessary to apprehend it, then it must be admitted 
to have a previous objective existence, which is impossible’. It 
must be admitted, therefore, that feelings are directly known by 

1 adhisthana-jfadnasyaiva bhrama-virodhitaya tasmin saty api bheda-bhramasya 
tan-nimittakadgrhitaropasya vad abhyupagame nirvartakantarasyabhavat tad- 
anivrtti-prasangat. yad uktam abhdsamano’msa atmatiriktas cet satyo mithya va 
iti tatra mithya-bhita iti brimah. Candrikad-vadkyGrtha-vivriti, p. 18. 

2 sva-prakasasyapt avidya-vasad abhane avidyader duhkhddes ca prakadso na 


syat, tasya caitanyaprakasadhinaprakdsac copagamat. Tatparya-candrikd, p. 19. 
3 sukhdader jnataikasattvabhavapatat. Op. cit. p. 20. 
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pure intelligence, without the intervention of a urtti or mind-state, 
and that would be impossible if the cit had no opposition of 
ajnana ; for then the cit by itself would always have remained 
hidden, and there could not have been any apprehension of pain, 
etc.! Another point also arises in this connection in our considera- 
tion of the theory of perception of ordinary objects according to the 
Sankara school of Vedanta. For it is held there that even in the 
mind-states corresponding to the perception of objects (such as 
“this jug”’) there is the revelation of pure intelligence as qualified 
by the mind-state-form of a jug; but if this is so, if our perception 
of jug means only the shining of pure intelligence (cit) with the 
mind-state-form of a jug added to it, then it cannot be denied that 
this complex percept necessarily involves the self-revelation of pure 
intelligence?. 

Further, it cannot be suggested that there is an appearance of 
an element of non-self (andtman) and that this justifies our enquiry ; 
for, if this non-self shines forth as an extraneous and additional 
entity along with the self-revealing intelligence, then, since that 
does not interfere with the revelation of this pure intelligence, there 
is no occasion for such an enquiry. It is evident that this non-self 
cannot appear as identical (t@datmya) with the self; for, when the 
pure intelligence shines as such, there is no room for the appearance 
of any element of non-self in this manner (adhisthane tattvatah 
sphurati anatmaropdayogac ca). An analogy has been put forth by 
Vacaspati in his Bhdmati, where he wishes to suggest that, just as 
the various primary musical tones, though intuitively apprehended 
in our ordinary untutored musical perception, can only be properly 
manifested by a close study of musical science (gandharva-sastra), 
so the true Brahma-knowledge can dawn only after the mind 
is prepared by realizing the purport of the Vedanta texts and 
their discussions, and so, though in the first instance in our 
ordinary experience there is the manifestation of the self-revealing 
cit, yet the Brahma-enquiry is needed for the fuller realization of 
the nature of Brahman. But this analogy does not apply; for in the 
case of our knowledge of music it is possible to have a general 
apprehension which becomes gradually more and more differenti- 


L sva-riipa-cito’jfana-virodhitve tad-vedye duhkhadav ajfiana-prasangat. 
Candrikd, p. 20. 
2 tvan-mate ayam ghata ityady-aparoksa-urtterapt ghatadyavatchinna-cid- 
visayatvdc ca. Ibid. 


108 Madhva’s Interpretation of the Brahma-sitras  [cu. 


ated and specially manifested with the close study of the musical 
science; but in the case of our knowledge of Brahman, the self- 
revealing intelligence, the self, this is not possible; for it is absolutely 
homogeneous, simple and differenceless—it is not possible to have 
a general and a special knowledge. It is the flash of simple self- 
revelation, absolutely without content, and so there cannot be any 
greater or lesser knowledge. For the very same reason there is no 
truth in the assertion contained in the Bhdmati, that, though by a 
right understanding of the great Vedantic text ‘‘that art thou” one 
may understand one’s identity with Brahman, yet owing to the 
objections of disputants there may be doubt about Brahman which 
might justify a Brahma-enquiry. For, when the simple contentless 
pure intelligence is once known, how can there be any room for 
doubt? So, since the pure monistic interpretations of certain 
Upanisad texts are directly contradicted by ordinary experience, 
some other kinds of suitable interpretations have to be made which 
will be in consonance with our direct experience. 

The general result of all these subtle discussions is that the 
Sankara point of view (that we are all identical with Brahma, the 
self-revealing cit) is not correct; for, had it been so, this self- 
revealing must be always immediately and directly known to us, 
and hence there would have been no occasion for the Brahma- 
enquiry ; for, if the Brahman or the self is always directly known to 
us, there is no need for enquiry about it. As against the Sankara 
point of view, the Madhva point of view is that the individual souls 
are never identical with Brahman; the various ordinary concepts of 
life are also real, the world is also real, and therefore no right 
knowledge can destroy these notions. If we were identical with 
Brahman, there would be no necessity for any Brahma-enquiry; 
it is only because we are not identical with Brahman that His 
nature is a fit subject of enquiry, because it is only by such know- 
ledge that we can qualify ourselves for receiving His favour and 
grace, and through these attain emancipation. If the self is 
identical with Brahman, then, such a self being always self-revealed, 
there is no need of enquiry for determining the meaning of the 
Brahma part (Brahma-kanda) of the Vedas, as there is for de- 
termining the meaning of the karma part (karma-kanda) of the 
Vedas; for the meaning of the Brahma-kdanda does not depend on 
anything else for its right comprehension (dharmavad brahma- 
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kandarthasyatmanah paraprakdasyatvabhavat)!. Though such a 
Brahman is always self-revealed in our experience, yet, since by the 
realization of such a Brahman we are not in any way nearer to 
liberation (moksa), no benefit can be gained by this Brahma- 
enquiry. So the explanations of this stra, as given by Sankara, are 
quite out of place. By Brahman is meant here the fullness of quali- 
ties (guna-piirtti), which is therefore different from jiva, which is 
felt as imperfect and deficient in qualities (apirna)?. 

Madhva also disapproves of the view of Sankara that Brahma- 
enquiry must be preceded by the distinction of eternal and non- 
eternal substances, disinclination from enjoyments of this life or of 
the other life, the sixfold means of salvation, such as self-control, 
etc., and desire for liberation. For, if we follow the Bhamati, and 
the eternal (nitya) and not-eternal (anitya) be understood as truth 
and falsehood, and their distinction, the right comprehension of 
Brahman, as the truth, and everything else as false (brahmaiva 
satyam anyad anrtam iti vivekah), then it may very well be objected 
that this requirement is almost the ultimate thing that can be at- 
tained—and, if this is already realized, what is the use of Brahma- 
enquiry? Or, if the self is understood as nitya and the non-self as 
anitya, then again, if this distinction is once realized, the non-self 
vanishes for good and there is no need to employ ourselves in 
discussions on the nature of Self. The explanation of the Pafica- 
padika-vivarana is that the word nitydnitya-viveka means the 
comprehension that the result of Brahma-knowledge is inde- 
structible, whereas the result of karma, etc. is destructible (dkvamsa- 
pratiyogi). But this is not justifiable either; for the appearance of 
silver in the conch-shell being always non-existent (atyantabhava), 
the word “destructible” is hardly applicable to it. If it is said that 
in reality the conch-shell-silver is non-existent (paramdarthikatva- 
harena atyantabhavah), but in its manifested form it may be said 
to be destroyed (svariipena tu dhvamsah), this is not possible either; 
for no definite meaning can be attached to the word “‘in reality” 
(paramarthika), which is explained as being “non-contradiction” 
(abadhyatva) ; “non-contradiction” means “in reality”; and thus 
we have an argument in a circle (anyonydsraya). Brahma, being 


1 Tatparya-candrika, p. 36. ; fete. 
se jijftasya-brahma-sabdena guna-pirty-abhidhayina 
apirnatvenanubhiitay jivad bhinnam pratiyate. Ibid. p. 46. 
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formless (nirdkdra), might itself be considered as non-existent 
(atyantabhava-pratiyogitvasya nirakare brahmany api sambhavat)*. 

Again, if, as the Vivarana has it, even sense-objects (vsaya) 
serve only to manifest pleasure, which is but the essence of self 
(atma-svariipa), then there is no reason why the enjoyment of sense- 
objects should be considered different from the enjoyment of 
liberation. Again, the desire for liberation is also considered as a 
necessary requirement. But whose is this desire for liberation 
(mumuksutva)? It cannot belong to the entity denoted by ego 
(aham-artha); for this entity does not remain in liberation (aham- 
arthasya muktav ananvayat). It cannot be of the pure intelligence 
(cit); for that cannot have any desire. Thus the interpretations of the 
word ‘‘now”’ (atha), the first word of the sitra, were objected to 
by the thinkers of the Madhva school. Their own interpretation, 
in accordance with the Bhdsya of Madhva as further elaborated by 
Jaya-tirtha, Vy4sa-tirtha, Raghavendra Yati and others, is that the 
word atha has, on the one hand, an auspicious influence, and is also 
a name of Narayana?. The other meaning of the word atha is that 
the enquiry is possible only after the desired fitness (adhikaranan- 
taryarthah)*?. But this fitness for Brahma-enquiry is somewhat 
different from that demanded by the Sankara school, the views of 
which I have already criticized from the Madhva point of view. 
Madhva and his followers dispense with the qualifications of 
nityanitya-vastu-viveka, and they also hold that desire for liberation 
must be illogical, if one follows the interpretation of Sankara, which 
identifies jiva and Brahman. The mere desire for liberation is not 
enough either; for the sitras themselves deny the right of Brahma- 
enquiry to the Sidras‘. So, though any one filled with the desire 
for liberation may engage himself in Brahma-enquiry, this ought pro- 
perly to be done only by those who have studied the Upanisads with 
devotion, and who also possess the proper moral qualities of self- 
control, etc. and are disinclined to ordinary mundane enjoyments®. 

1 Tatparya-candrikd, p. 69. 

2 evam ca atha-sabdo mangalartha iti bhasyasya atha-sabdo vighnotsarana-sa- 
dharanakaram atmakdnanustheya-visnu-smaranathasabdoccaranariipa-mangala- 
prayojanakah prasastariipananustheya-riipa-visnv-abhidhayakas ca iti artha- 
dvayam drastavyam. Ibid. p. 77. The same view is also expressed in the 
Tattva-pradipa, a commentary on Madhva’s Bhdsya by Trivikrama Panditacarya. 

3 Anubhasya. 4 Brahma-sitra, 1. 3. 34-8. 


5 mukti-yogyatva-bhakti-purvakadhyayana - Sama-damadi - vairagya-sampatti- 
ripdaddhtkararpanena, etc. Tattva-prakasika-bhava-dipikd, p. 12. : 
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The word ‘‘therefore”’ (atah) in the stra means “through the 
grace or kindness of the Lord Visnu”’; for without His grace the 
bondage of the world, which is real, cannot be broken or liberation 
attained. Jaya-tirtha in his Nydya-sudhd on the Anuvyakhydna of 
Madhva here anticipates an objection, viz., since liberation can be 
attained in the natural course through right knowledge, as explained 
by Sankara and his followers on the one hand and the Nydya-sitra 
on the other, what is the usefulness of the intervention of Igvara 
for producing liberation? All sorrow is due to the darkness of 
ignorance, and, once there is the light of knowledge, this darkness 
is removed, and it cannot therefore wait for the grace of any 
supposed Lord}. The simplest answer to such an objection, as 
given in the Nydya-sudhd, is that, the bondage being real, mere 
knowledge is not sufficient to remove it. The value of knowledge 
consists in this, that its acquirement pleases the Lord and He, 
being pleased, favours us by His grace so as to remove the 
bondage?. 

The word ‘“‘Brahman”’ (which according to Sankara is derived 
from the root brhati-, ‘‘to exceed”’ (atisayana), and means eternity; 
purity and intelligence) means according to the Madhva school the 
person in whom there is the fullness of qualities (brhanto hy asmin 
gunah). The argument that acceptance of the difference of Brahman 
and the souls would make Brahman limited is not sound; for the 
objects of the world are not considered to be identical with 
Brahman nor yet as limiting the infinitude of Brahman; and the 
same sort of answer can serve in accepting the infinitude of Brahman 
as well as in accepting His difference from the souls. The infinitude 
of Brahman should not therefore be considered only in the negative 


1 tatha ca jfiana-svabhava-labhyayam muktau kim tsvara-prasddena; na hi 
andhakara-nibandhana-duhkha-nivrttaye pradipam upadadanah kasyacit prabhoh 
prasadam apeksante. Nydaya-sudha, p. 18. 

2 The Tattva-prakdasika says that the letter a means Visnu, and atah there- 
fore means through the grace of Visnu: akara-vacyad visnos tat-prasddat, p. 4. 
The Bhamati, however, following Sankara, explains the word atah as meaning 
“since the Vedas themselves say that the fruits of sacrifices are short-lived, 
whereas the fruits of Brahma-knowledge are indestructible and eternal”. So that 
through the Vedas we have disinclination from mundane and heavenly joys 
(ihamutra-phala-bhoga-viragah), and these through Brahma-enquiry. But the 
Candrika points out that such a connection with vairagya, as signified by atah, 
is remote and, moreover, the connection with vatragya was already expressed 


by the word atha. 
3 Tatparya-tika, pp. 89-93- 
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way, as not being limited by difference, but as being fullness in 
time, space and qualities; for otherwise even the Buddhist momen- 
tary knowledge would have to be considered as equal to Brahman, 
since it is limited neither by time nor by space}. 

Coming to the formation of the compound Brahma-enquiry 
(brahma-jijfidsa), the Candrika points out that neither Sankara nor 
his followers are justified in explaining Brahman as being in the 
objective case with reference to the verb implied in “enquiry”’ 
(jujfasa); for Brahma—being pure and absolute intelligence, open 
only to direct intuition—cannot be the fit object of any enquiry 
which involves discussions and arguments?. But, of course, in the 
Madhva view there cannot be any objection to Brahma being taken 
as the object of enquiry. According to both the Nydya-sudha and 


ooo wy me 


the Tatparya-candrikaé the word “enquiry” (jyfdsa@) in Brahma- 
enquiry (brahma-jijfidsad) means directly (riidhi) argumentative 
reasoning (manana) and not desire to know, as the followers of 
Sankara would suggest. The object of Brahma-enquiry involving 
reasoned discussions is the determination of the nature of Brahman, 
whether He possesses the full perception of all qualities, or has only 
some qualities, or whether He has no qualities at all*. 

Not only did the followers of Madhva try to refute almost all the 
points of the interpretation of this s#tra by Sankara and his fol- 
lowers, but Madhva in his Anuvydkhydna, as interpreted in the 
Nydya-sudhaé and Nydya-sudha-parimala, raised many other im- 
portant points for consideration, which seem to strike the position 
of Sankara at its very root. A detailed enumeration of these dis- 
cussions cannot be given within the scope of a single chapter 
like the present; and I can refer to some only of the important 
points. Thus the very possibility of illusion, as described by 
Sankara, is challenged by Jaya-tirtha, following the Anuvyakhydana. 


1 bauddhabhimata-ksanika-vijfianader api vastutah kalady abhavena apari- 
cchinnatva-prasangadc ca; tasmad desatah kdlatas caiva gunata$ capi pirnata 
brahmata, na tu bhedasya rahityam brahmatesyate. Tdatparya-tikd, p. 94. 

* para-pakse vicdra-janya-jnana-karmano brahmano vicara-karmatvayogat, 
aparoksa-vrtti-vydpyasya phala-vyapyatva-niyamdc ca. Ibid. p. 95. 

° The Bhamati, however, holds that the primary meaning of the word 
jijfiasa is “‘ desire to know”; but, since desire to know can only be with reference to 
an object which is not definitely known (jfatum iccha hi sandigdha-visaye nirnayaya 
bhavati), it means by implication reasoned discussion (vicara), which is necessary 
for corhing to any decided conclusion. 

“ tasmaGd vedantadind’pata-pratite brahmani saguna-nirgunalpagunatvadina 
vipratipatter jijfdsyatuam. Tatparya-candrikda, p. 109. 
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He says that the individual is by nature free in himself in all his 
works and enjoyments, and is dependent only on God. That such 
an individual should feel at any time that he was being determined 
by some other agent is certainly due to ignorance (avidyd)}. 
Ignorance, so far as it may be said to be existent as such in the 
self, has real being (avidyddikam ca svariipendtma-sambandhitvena 
sad eva). So the intellect (buddhz), the senses, the body and external 
sense-objects (visaya) are really existent in themselves under the 
control of God; but, when through ignorance they are conceived 
as parts of my self, there is error and illusion (avidyddi-vasad 
atmiyataya. adhydasyante). The error does not consist in their not 
having any existence; on the contrary, they are truly existent enti- 
ties, and sorrow is one of their characteristics. The error consists 
in the fact that what belongs distinctly to them is considered as 
belonging to an individual self. When through ignorance such a 
false identification takes place, the individual thinks himself to be 
under their influence and seems to suffer the changes which actually 
belong to them; and, being thus subject to passions and antipathy, 
suffers rebirth and cannot get himself absolutely released except 
by the worship of God. Those who believe in the maya doctrine, 
like Sankara and his followers, however, hold that the sorrow does 
not exist in itself and is false in its very nature (dukkhddikam 
svariipenapi mithya). Sankara says that we falsely identify the self 
with the non-self in various ways; that may be true, but how does 
that fact prove that non-self is false? _It may have real existence and 
yet there may be its false identification with the self through 
ignorance. If the very fact that this non-self is being falsely identified 
with the self renders it false, then the false identification, on the 
other side, of the self with the non-self ought to prove that the self 
also is false. As the selves, which are bound, are real, so the sense- 
objects, etc., which bind them, are also real; their false identifica- 
tion through ignorance is the chain of bondage, and this also is 


1 tasya parayattatvavabhaso’vidya-nimittako bhramah. Nydya-sudha, p. 26. 

2 atrahi pramatr-pramdana-prameya-karty-karma-karya-bhokty-bhoga-laksana- 
vyavahara-trayasya Sarirendriyadisu aham-mamadhyasa-purahsaratva-pradar- 
Sanena vyavahara-karya-lingakam anumanam uyavaharanyathanupapattir va 
adhyase pramanam uktam. na canenantahkarana-sartrendriya-visayanam tad- 
dharmanam duhkhadinam ca mithyatvam sidhyatt svariipa-satam apt tadatmya- 
tatsambandhitvabhyam Gropenaiva vyavaharopapatter. na ca aropitatvamatrena 
mithyatvam; atmano’pi antahkaranadisu aropitatvena Oe eae, 
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real, and can be removed only through knowledge by the grace 
of God. 

The idea suggested by the Sankara school, that the notion of an 
individual as free agent or as one enjoying his experiences is in- 
herent in the ego (aham-kdra), and is simply associated with the 
self, is also incorrect; for the notion of ego (aham-kara) really 
belongs to the self and it is present as such even during deep sleep 
(susupti), when nothing else shines forth excepting the self, and we 
know that the experience of this state is “I sleep happily”. This 
notion “I,” or the ego, therefore belongs to the self?. 

If everything is false, then the very scriptures by which Sankara 
would seek to prove it would be false. The answer to such an 
objection, as given by Sankarites, is that even that which is false 
may serve to show its own falsehood and the truth of something 
else, just as in the case of acquired perception, e.g. in the case of 
surabhi-candana, “fragrant sandal,” the sense of sight may reveal 
the smell as well as the colour. But the counter-reply to this answer 
naturally raises the question whether the false scriptures or other 
proofs are really existent or not; if they are, then unqualified 
monism fails; for their existence would necessarily mean dualism. 
If, on the other hand, they do not exist at all, then they cannot prove 
anything. The answer of Sankara, that even the false can prove the 
true, just as a line (a unit) by the side of zeros might signify various 
numbers, is incorrect; for the line is like the alphabet signs in a word 
and like them can recall the number for which it is conventionally 
accepted (sarketita), and is therefore not false (rekhapt varne padam- 
iva arthe sanketite tam smarayatiti no kimcid atra mithya astt)?. 

Nor can it be maintained that the bondage of sorrow, etc. is not 
real; for it is felt to be so through the direct testimony of the 
experience of the spirit (saksin)°. Its unreality or falsehood cannot 
be proved by the opponent; for with him truth is differenceless 
(nirvisesa): but any attempt to prove anything involves duality 
between that which is to be proved and that whereby it is to be 

1 agham-pratyayasya Gtma-visayatvat. Nydya-sudha, p. 27. It also dis- 
tinguishes two words of the same form, aham, though one is an avyaya word 


and the other the nominative singular of the word asmad. It is the former that is 


nae to denote an evolutionary product of prakrti, whereas the latter denotes 
the self. 


= Several other examples of this type furnished by Sankara and his followers 
are here given and refuted in the same manner. 


3 duhkhadi-bandha-satyatayam saksi-pratyaksam eva upanyastam. Ibid. p. 30. 
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proved, and that a differenceless entity may be the proof cannot be 
established by the differenceless entity itself; for this would involve 
a vicious circle. If the world were false, then all proofs whereby 
this could be established would also by the same statement be false; 
and how then could the statement itself be proved? 

As has just been said, the opponents, since they also enter into 
discussions, must admit the validity of the means of proof (pramdna 
or vyavahrt1); for without these there cannot be any discussion 
(Ratha); and, if the proofs are admitted as valid, then what is proved 
by them as valid (prameya or vydvahdrika) is also valid}. In this 
connection Jaya-tirtha raises the points contained in the preliminary 
part of the Khandana-khanda-khadya of Sriharsa, where he says 
that it is, of course, true that no discussions are preceded by an 
open non-acceptance of the reality of logical proofs, but neither is 
it necessary to accept the validity of any proof before beginning any 
discussion. Those who begin any discussion do so without any 
previous forethought on the subject; they simply do not pay any 
attention to the ultimate existence or non-existence of all proofs, 
but simply begin a discussion as if such a question did not need 
any enquiry at the time”. In a discussion what is necessary is the 
temporary agreement (samaya-bandha) or the acceptance for the 
purpose of the discussion of certain canons of argument and proofs ; 
for that alone is sufficient for it. It is not necessary in these cases 
that one should go into the very nature of the validity or invalidity, 
existence or non-existence of the proofs themselves*. So even 
without accepting the ultimate existence and validity of the 
pramanas it is possible to carry on a discussion, simply through a 
temporary mutual acceptance of them as if they did exist and were 
valid. So it is wrong to say that those who do not believe in their 
existence cannot legitimately enter into a proper discussion. After 
referring to the above method of safeguarding the interests of the 
upholders of the mayd doctrine, Jaya-tirtha says that, whatever may 
be mutual agreement in a discussion, it remains an undeniable fact 


1 yyavaharikam vyavahara-visayo duhkhadt. Ibid. p. 31. cay ¢ 

2 na briimo vayam na santi pramanadini iti svikrtya katharabhyets kim nama 
santi na santi pramanadini ityasyam cintayam udasinath yatha svikrtya tant 
bhavata vyavahriyante tatha vyavaharibhir eva katha pravartyatam. Ibid. p. 32. 

eSiac Kea vyavahara-niyama-bandhad evd...sa ca pramanena tarkena ca 
vyavahartavyam ityadi-riipah; na ca pramanadinam sattapt ittham eva tubhyam 
angikartum ucita, tadréa-vyavahara-myama-matrenaiva katha-pravrtteh. Ibid. 
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that, if the proofs do not exist, nothing at all can be proved by such 
non-existing entities. Either the pramanas exist or they do not; 
there is no middle course. If they are not admitted to be existent, 
they cannot prove anything. You cannot say that you will be 
indifferent with regard to the existence or non-existence of 
pramanas and still carry on a discussion merely as a passive 
debater; for our very form of thought is such that they have either 
to be admitted as existent or not. You cannot continue to suspend 
your judgment regarding their existence or non-existence and still 
deal with them in carrying a discussion’. You may not have 
thought of it before starting the discussion; but, when you are 
carrying on a discussion, the position is such that it is easy to raise 
the point, and then you are bound to admit it or to give up the 
discussion. Dealing with the pramdnas by mutual agreement 
necessarily means a previous admission of their existence”. 

The Sankarites generally speak of three kinds of being, real 
(paramarthika), apparent (vya@vaharika) and illusory (pratibhastka). 
This apparent being of world-appearance ( jagat-prapafica) is neither 
existent nor non-existent (sad-asad-vilaksana). The scriptures call 
this false, because it is not existent; and yet, since it is not absolutely 
non-existent, the proofs, etc. which are held within its conception 
can demonstrate its own falsehood and the absolute character of the 
real3. Such a supposition would indeed seem to have some force, 
if it could be proved that the world-appearance is neither existent 
nor non-existent; which cannot be done, since non-existence is 
nothing but the simple negation of existence (tasya sattvabhavavya 
tirekat). So that which is different from existent must be non- 
existent, and that which is different from non-existent must be 
existent; there is no middle way. Even the scriptures do not 
maintain that the world-appearance has a character which is 
different from what is existent and what is non-existent (sad-asad- 
vilaksana). 

With regard to the question what may be the meaning of the 


1 sattuasattve vihaya pramana-svariipasya buddhau aropayitum asakyatvena 
uddstnasya tat-svikaranupapatteh. Nyaya-sudha, p. 34. 

< pramanair vyavahartavyam iti ca ntyama-bandhanam prama-karana- 
bhavasya niyamantarbhavan niyata-ptirva-sattva-riipam karanatuam pramda- 
nanam anadaya na paryavasyati. Ibid. p. 34. 

3 tatra uyavahartkasya prapancasya sad-asad-vilaksanasya sad-vilaksanatvad 
upapannam Ssrutyadina mithyatva-samarthanam asad-vilaksanatvat tad-antar- 
gatasya pramanadeh sadhakatvam ca iti. Ibid. p. 35. 
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phrase “different from existents” (sad-vilaksana), after suggesting 
numerous meanings and their refutations, Jaya-tirtha suggests an 
alternative interpretation, that the phrase might mean “difference 
(vailaksanya) from existence in general (sattd-samanya)’’. But surely 
this cannot be accepted by the opponent; for the acceptance of one 
general existence would imply the acceptance of different existents, 
from which the abstraction can be made!. This cannot be accepted 
by a Sankarite, and, as for himself, he does not accept any general 
existence apart from the individual existents (dravyddy-atirikta- 
sattva-samanyasyaiva anangikarat). The Sankarites say that the 
indefinable nature of this world-appearance is apparent from the 
fact that it is ultimately destructible by right knowledge and that 
this world-appearance is destructible by right knowledge and that 
this world-appearance is destructible is admitted even by the 
Madhvas. To this objection Jaya-tirtha replies that, when the 
Madhvas say that the world is destroyed by the Lord, it is in the 
same sense in which a jug is reduced to dust by the stroke of a heavy 
club2. But even such a destruction, in our view, is not possible 
with regard to prakrti; and this destruction is entirely different 
from what a Sankarite would understand by the cessation (badha) 
through knowledge (jfidna). For that, as Prakasatman writes in his 
Vivarana, means that the nescience (ajfidna) ceases with all its 
effects through knowledge (ajfidnasya sva-kdryena vartamanena 
pravilinena va saha jhdnena nivrttir badhah). Cessation (badha), 
according to the Madhvas, proceeds through right knowledge 
(samyag-jfdna) regarding something about which there was a 
different knowledge (anyatha-jndna). The existence of any such 
category as “‘different-from-existent and non-existent” (sad- 
asad-vilaksana) cannot be defined as corresponding to that which 
ceases through right knowledge; only that which you falsely know 
about anything can cease through right knowledge: the example of 
conch-shell-silver does not prove anything; for we do not admit 
that there is anything like conch-shell-silver which existed and was 
destroyed through right knowledge, since in fact it never existed at 
all, Not only in the case of conch-shell-silver, but in the case of the 


1 satta-samanyangikare ca sad-bhedo durvara eva; na hy ekasrayam samanyam 


asti. Ibid. p. 38. ; im J ae 
2 mudgara-praharadina ghatasyeva isvarasya jrianeccha-prayatna-vyaparair 


vinaga eva. Ibid. p. 39. 
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akdfa, etc., too, the assertion that it is sad-asad-vilaksana is utterly 
wrong; for, being eternal, it can never cease. 

Error or illusion consists in knowing a thing differently from 
what it is (anyatha-vijfianam eva bhrantih). Now conch-shell-silver 
is a simple case of anyatha-vyndna or anyatha-khyati, and there is 
nothing here of sad-asad-vilaksanatva or jndna-mwartyatva (possi- 
bility of being removed by knowledge); for it does not exist. It may 
be objected that, if it did not exist, one could not have the notion 
(pratiti) of it: no one can have any notion of that which does not 
exist; but the conch-shell-silver is to all appearance directly per- 
ceived. The answer to this is that even the opponent does not admit 
that there is any such concomitance that what does not exist cannot 
yield any notion of it; for when the opponent speaks of anything as 
being asad-vilaksana, i.e. different-from-the-non-existent, he must 
have a notion of what is non-existent; for, if any one is to know 
anything (e.g., a jug) as being different from some other thing (e.g., 
a piece of cloth), then, previously to this, in order to know this 
difference he must have known what that thing (a jug) is’. This 
again raises the epistemological problem, whether it is possible to 
have knowledge of the non-existent. Thus it may be asked whether 
the sentence “There are horns on the head of the man” conveys 
any meaning; and, if it does, whether it is of any existing or of a 
non-existing entity. It cannot be the first; for then we should have 
actually seen the horns; there must be notion of the non-existent 
entity of the horn, and so it has to be admitted that we can know 
non-existent entities. It cannot be said that this is not non- 
existent, but only that it is indefinable (anirvacaniya); for, if even 
entities like the hare’s horn or man’s horn should not be regarded 
as non-existent, then from what is it intended to distinguish conch- 
shell-silver? for asad-vilaksana must be admitted to have some 
meaning; asat cannot mean “‘indefinable”’; for in that case conch- 
shell-silver, which is described as being different from asat, would 
be definable2. Not only can the non-existent be the object of know- 
ledge, but it can also be the subject or the object of a verb. Thus, 
when it is said “‘the jug is being produced, ghato jayate,” this refers 


1 yo yadvilaksanam pratyeti sa tat-pratitiman yatha ghata-vilaksanah pata ttt 
pratitiman devadatto ghata-pratitiman ttyanumanat. Nydya-sudhd, p. 57. 

2 nirupakhyad iti cet tarhi tad-vailaksanyam ndma sopakhydnatvam eva. 
Ibid. p. 58. 
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to the non-existent jug, as being the subject of the verb “‘to be 
produced, ja@yate”’; for it will be shown later that Sankara’s theory 
of the previous or simultaneous existence of effects, even before the 
causal operation (sat-karya-vdda), is false. Therefore, since the non- 
existent may be known, the objection that conch-shell-silver cannot 
be non-existent, because it is known, is invalid. 

But a further objection is raised, that, while it is not denied that 
the non-existent may be known, it zs denied that the non-existent 
cannot appear as directly perceived and as existent (aparoksataya 
sattvena ca); as if one should find horns on the head of a man, as he 
finds them on the head of a cow. But in the case of the conch-shell- 
silver what is perceived is directly perceived as existent; so the 
conch-shell-silver must be non-existent. In answer to this the 
following may be urged: those who do not regard conch-shell- 
silver as non-existent, but as indefinable (anirvacaniya), have to 
accept the appearance of identity of “this” and the silver (1dam- 
rajatayoh). Illusion, according to these Sankarites, is the appearance 
of something in that which is not so (atasmims tad iti pratyaya itt). 
This is not, of course, anyatha-khyati (a different appearance from 
the real); for the basis of the illusion (adhisthana, as the conch-shell 
of the illusory silver) is not here false in itself, but only false in its 
appearance as silvery or associated with a false appearance 
(samsrsta-riipa); but the illusory appearance (adhydasta) is false both 
in itself (svaritpa) and also as associated with the object before the 
observer; this is admitted by the holders of the maya doctrine. The 
holders of the anyatha-khyati view of illusion think that both the 
conch-shell and the silver are real, only the appearances of identity 
of conch-shell with silver and of silver with conch-shell are falset. 
This appearance of the false or the non-existent is both immediate 
(aparoksa), as is well known to experience, and endowed with real 
existence; for otherwise no one could be moved by it (sattvena- 
pratitau pravrttyanupapattes ca). Until the illusion is broken this 
association of the non-existent silver with the “this ” does not differ 
in the least from the perception of real silver before the observer. 
The opponents would say that this is not a false and non-existent 
association (anyathdtvam yady asat syat), as the Madhvas hold; but 
it is difficult to understand what they can mean by such an objec- 


: anyatha-khyati-vadibhir adhisthanaropyayor ubhayor api samsrsta-riipenaiva 
asattvam svaripena tu sattvam ity angikrtam. Ibid. p. 58. 
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tion; for such an association of silver with the conch-shell cannot be 
real (sat), since, if it was so, why should it appear only in the case of 
illusions (bhranti), where the first perception is contradicted, as in 
“this is not silver”? Again, those who think that in the case of 
illusion the silver is indefinable (anirvacaniya) may be asked what 
is the nature of that which appears as indefinable. Does it appear 
as non-existent or as illusory? It cannot be so; for then no one 
would trouble about it and try to pick it up, knowing it to be non- 
existent or illusory. So it has to be admitted that it appears as 
existent. This agrees with our experience of the illusion (‘‘this 
silver”). The mere notion of silver is not enough to draw us 
towards it, apart from our notion of it as existing. But this has no 
real existence, since then it cannot be indefinable; if this is non- 
existent, then it has to be admitted that the non-existent appears in 
immediate perceptual experience and as endowed with existence. 
The opponents however may point out that this is not a right 
analysis of the situation as they understand it. For in their view the 
true “‘this” in the conch-shell and its association with silver is as 
indefinable as the indefinable silver itself, and so the silver in the 
appearance of silver is indefinable, and so their mutual connection 
also is indefinable. It is the reality in the conch-shell that becomes 
indefinably associated with the silver. The answer to this is that 
such a view is open to the serious defect of what is known as the 
vicious infinite (anavastha). For, when it is said that the mutual 
association (samsarga) of “‘thisness” and “‘silverness’”’ and the 
association of the reality of the conch-shell with the silver are both 
indefinable, it may be asked what exactly is meant by calling them 
indefinable. It is not of the nature of ordinary phenomenal ex- 
perience (vydvaharika); for the illusory silver is not of any ordinary 
use. If it is illusory (pratibhdsika), does it appear to be so or does 
it appear as if it was of the nature of ordinary phenomenal ex- 
perience? If it did appear as illusory, no one would be deluded by 
it, when he knows it to be illusory, and he would not trouble to 
stoop down to pick it up. If it did appear as if it was of the nature 
of ordinary phenomenal experience, then it could not be really so; 
for then it could not be illusory. If it was not so and still appeared 
to be so, then the old point, that the non-existent can appear to 
immediate perception as existent, has to be admitted. If this 
appearance of silver as being of the nature of an object of ordinary 
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phenomenal experience is itself considered as being indefinable, 
then the same sorts of questions may again be asked about it, and 
the series will be infinite; this would be a true case of a vicious 
infinite, and not like the harmless infinite of the seed and the shoot; 
for here, unless the previous series is satisfactorily taken as giving 
a definite solution, the succeeding series cannot be solved, and that 
again depends in a similar way on another, and that on another and 
so on, and so no solution is possible at any stage!. Therefore the old 
view that even the unreal and the non-existent may appear as the 
real and the existent has to be accepted; and the world-appearance 
should not be considered as indefinable (anirvacaniya). 


Interpretation of Brahma-sitra I. 1. 2. 


The literal translation of the second sitra, janmady asya yatah, 
is ‘from which production, etc., of this”. The purport of Sankara’s 
commentary on this sitra may briefly be stated as follows: “‘Produc- 
tion, etc.”” means production, existence and destruction. Produc- 
tion, existence and destruction of this world-appearance, which is 
so great, so orderly and so diversified, is from that ultimate cause, 
God (Isvara); and neither the paramanus nor the inanimate prakrtz 
can be its cause. This rule is not intended to stand as an inference 
in favour of the existence of God, but is merely the description of 
the purport of the Upanisad texts on the nature of Brahman?; for 
the ultimate grasp of the nature of Brahman, which is beyond the 
range of our sense-organs, can only come through the right com- 
prehension of the meaning of Upanisad texts. 

Jaya-tirtha, in commenting on the Bhasya of Madhva and the 
Anuvyakhyana, follows Madhva in explaining this sittra as a 
definition (Jaksana) of Brahman, intended to differentiate Him from 
beings of His class, viz., the souls (jiva), and inanimate objects, 
which belong to a different class. The idea is that that from which 
the production, etc., of the world takes place is Brahman, and there 
are important sruti texts which say that the world was pea 
from Brahman’. It has already been pointed out that by “pro- 


1 Nydya-sudha, p. 59- ; ; y 
3 Seaver ndnumanopanydsartham kim tarht vedanta-vakya-pradar- 
sid i refers to another interpretation of the sutra as janma ddyasya 
hiranyagarbhasya yatas tad brahma. The Tatparya-candrika discusses the points 
of ae raised in the Nydya-sudhd and elsewhere with regard to the meaning of 
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duced, etc.” in the sitra Sankara understood production (srstt), 
existence (sthiti) and destruction (/aya or bhanga), and he there 
reconciled the six stages of existent things (bhdva-vika) referred to 
by Yaska in the Nirukta, such as being produced, to continue to 
exist, to grow, to change, to decay and to be destroyed, as being 
included within the three stages referred to by him; for growth and 
change are included within production (janma), and decay is in- 
cluded within destruction. Madhva, however, includes eight 
different categories in the term “production, etc.”’; these with him 
are production (srsfi), existence (sthiti), destruction (samhara), 
control (niyama), knowledge (jfidna), ignorance (ajfana), bondage 
(bandha) and release (moksa)1. The existence of all these qualities 
implies the fullness of qualities signified by the name Brahman. 
That single being in whom all the above-mentioned eightfold 
qualities exist is called Brahman. 

Generally two kinds of definitions are distinguished from each 
other, viz., essential (svariipa-laksana) and accidental (tatastha- 
laksana). Prakasatman, the writer of the Pavica-pddika-vivarana, 
speaks of this definition of Brahman as being of the latter type, since 
it is only in association with md@yd that Brahman can be said to be 
the cause of the production, etc., of the world-appearance. In itself 


Brahman as referred to by the word yatah. Brha, a constituent of the word 
brahman, has several technical meanings (ridhi), such as jati (class-notion), jiva, 
Kamalasana or Brahma. But the word is not used here in its technical sense, but 
in the etymological sense, which signifies the entity in which there is a fullness 
of qualities; for it is only in this sense that the Upanisad texts alluded to in 
connection with this sutra and the previous one become significant. Again, on 
the basis of other texts, which speak of Him (from which everything is produced) 
as lying in the ocean, Brahman here means Visnu (as in the Samakhya-sruti, 
dyavaprthivi param mama yonir apsu antah samudre), because it is only in Him 
that there is the fullness of all qualities. This characteristic would not apply to 
any of the other technical (riidhi) senses, such as jdati or jiva; and so it is that, 
though the vidhi sense is stronger than the etymological sense (yaugika), yet the 
latter has preference here: brahma-Sabdasya jive riidhatve’pi badhaka-sadbhavat 
tad brahma iti sruty-uktam brahma visnur eva (Tattva-prakasikad). It may also be 
added that, according to the Tattva-prakdasika, Tatparya-candrika and other 
Madhva works, it is held that, though ordinarily brahma has the technical sense 
of jiva, yet with scholars the word always has the technical meaning of Visnu. 
Thus a distinction is drawn between the ordinary technical sense (radht) and the 
technical sense with scholars (vjdvad-rudhi), and preference is given to the latter: 
vidusam brahma-sabdena visnu-vyakti-pratiteh (Tatparya-candrika, p. 120). 

1 Anubhasya of Madhva or Brahma-sitra, 1. 1. 2. Madhva quotes for his 
authority a passage from the Skanda-purdana: 

utpatti-sthiti-samhara-niyatir jianam aurtih 
bandha-moksam ca purusad yasmat sa harir ekarat. 
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it is of the nature of pure bliss (amanda), which is also identical in 
its nature with pure knowledge!. Madhva and his followers, how- 
ever, consider the characteristics mentioned in the sitra as essential 
and do not think that the essences of dnanda and jiva are in any 
sense anything else but qualities, in which case they would not be 
essences identical with Brahman, as would be required by what may 
be called a svariipa-laksana; for dnanda is as much a characteristic as 
any other characteristic is, and, if dnanda could be regarded as a 
defining essence, then the characteristic of being the cause of the 
world might also be regarded as a defining essence”. If His being 
the cause involves qualities unessential to Himself, then in His 
purity He could neither be amanda, whether as a class notion, as 
a desirable feeling (anukiila-vedand), as being the dearest one 
(parama-premdspada), or as being opposed to sorrow; for, if these 
be the nature of dnanda, it must by its very nature be associated 
with inessential traits (sopddhikatvat). So knowledge also must 
express something and must therefore by its very nature be con- 
nected with something outside of itself (artha-prakasatmakatvena 
sopadhikam eva); for knowledge is inseparably connected with the 
knower and the known (jfdnasya jnatr-jneya-sapeksatvat). It has 
been urged in the Pafica-padika-vvarana that the knowledge which 
forms the essential defining characteristic of Brahman is all- 
illuminating revelation which is not in any way conditioned by its 
being dependent on, or its being inseparably connected with, 
objects’. But the fact that it can reveal everything implies posses- 
sion of power, and this power is necessarily connected with the 
object with reference to which it is effective. Moreover, if any 
power can be considered as being an essential defining charac- 
teristic, then the power of producing the world and of affecting it 
in other ways (as referred to in the sitra) might also be considered 
as an essential defining characteristic‘. ‘The objection, that the 
essence (svariipa) of anything cannot be expressed by a reference to 
anything other than itself, is not valid; for a thing wholly unrelated 
1 Pafica-padika-vivarana, pp. 222-3. 
2 anandam laksanam iti cet tarhi jagat-karanam laksanam astu. 
: Tatparya-candrikd, Pp. 140. 
3 anena sarvajfa-sabdena LE Sci at Sele ae adityadi- 
de cae ei ale ligase a se ip Sa RE p. 210. 
visaya-niriipyatudc ca, jagaj-jananadt- 


4 sa ‘akti-ripatvad, ] 
pele ae 2 f Tatparya-candrikd, p. 141. 


samarthyasyaiva svarapa-laksanatvopapattes ca. 
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to, and devoid of all reference to, any other thing cannot be known 
(svariipasya sva-vedyatvat). It is further held by the opponents that 
an accidental defining characteristic like that of the Brahman being 
the cause of the world (tatastha-laksana)—as, for example, indi- 
cating a house by a temporary association, as that of a crow sitting 
on the roof of it—is not an inherent and intrinsic characteristic 
(ananvayi), whereas an essential characteristic like ananda is an 
inherent and intrinsic constituent (kdrydnvayi) of the thing. But 
such an objection cannot rule out the causality, etc., of Brahman as 
being inessential ; for we want to know Brahman in its essence as the 
cause or kdrana of the world, as much as by any other characteristic. 
The essential feature of Brahman is its fullness of qualities, as the 
ultimate cause of production, etc., and these are in no sense less 
essential than His nature as dnanda. Like the power of burning in 
fire, these powers of world-creation, etc., are coextensive with the 
essence of Brahman. It is indeed surprising, says Vyasa-tirtha, that 
the Sankarites should enter into any long discussion with regard to 
the distinction of essential and accidental definitions; for all defini- 
tions mean the making known of object by its distinctive charac- 
teristics such as are well known. But, as the Sankarites believe in 
absolutely unqualified Brahman, how do they undertake to define 
it? All definitions must proceed through the means of known 
qualities*. Whether a definition (Jaksana) be svariipa or tatastha, 
it must proceed by way of enumerating distinctive characteristic 
qualities; and, as the Brahman of the opponents has no qualities, it 
cannot be defined at all. 

Ramanuja in his interpretation of this siitra asserted that the 
characteristic qualities and powers of Brahman referred to in the 
siitra belong to Brahman as He is immanent; but the Upanisads also 
define Him in His essential characteristic features, as transcendent, 
by speaking of Him as being truth, knowledge, the infinite (satyam 
jrdnam anantam brahma); and this distinguishes Him from the 
souls and inanimate objects, which also are held within Him. But 
Vyasa-tirtha points out that Madhva has by implication denied this 
in his Anuvyakhyana, where he distinctly asserted the causality of 


1 prasiddhasya asddhadrana-dharmasya laksanatvena; also asadharana-dharmo 
hi laksanam parikirtyate. Tatparya-candrika, pp. 140, 143. : 
2 svariipam va tatastham va laksanam bhedakam matam 
sajatiyad vijatiyat tac-cadvaiti-mate katham. Ibid. p. 143. 
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Brahman as its own intrinsic constitutive definition!. Vyasa-tirtha 
says that in defence of the Ramanuja point of view it may be urged 
that, as a special form of a jug would differentiate it from all other 
things, yet its possession of smell constitutes its nature as earth, 
So, though causality, etc., differentiate Brahman from others, yet it 
is His nature as truth, knowledge and infinite that really dif- 
ferentiates Him from souls and inanimate objects. But Vyasa-tirtha 
contends that this is wrong, since the special form of a jug dif- 
ferentiates it from cloth, etc., and not from earth; an earthen jug 
is itself earth; but the special form which distinguishes an earthen 
jug from other objects (such as cloth, etc.) also by that very fact 
shows that it belongs to a class different from them. Here also the 
causality which differentiates Brahman from souls, etc., also shows 
that He is different in nature from them. So the fact that Brahman 
is the ultimate cause of production, etc., constitutes its essential 
defining characteristic. He, Brahman, not only possesses these 
qualities, but in reality His qualities are infinite, and their possession 
forms His defining characteristic (ananta-guna-sattvam eva 
brahmano laksanam)?. 

The two principal Vedanta texts by which the Sankarites seek 
to establish their theory of absolute monism (advaita) are “‘that art 
thou” (tat tvam asi) and “Brahma is truth, knowledge, infinite”’ 
(satyam jndnam anantam brahma). Now Madhva urges that, since 
these may also be otherwise interpreted directly (mukhyartha) on 
the basis of difference, it is not proper to explain them on the basis 
of non-difference with an indirect and distant meaning (laksana)*. 
The Nydya-sudha points out that with the monistic interpretation 
the difficulty arises, how to identify the qualityless (nirguna) with 
the qualified (saguna), as in the case of the souls; the qualityless is 
indeterminable by itself (nirguna syaiva niriipayitum asakyatvat)*. 
If this mirguna brahma were entirely different from the saguna 
Brahma or Iévara acknowledged by the Sankarites, then there would 
be a duality; if the relation is held to be indefinable (anirvacaniya), 


1 asyodbhavadi-hetutvam saksad eva sva-laksanam. Op. cit. 

2 Nyaya-sudha, p. 107. 

3 bhedenaiva tu mukhyartha-sambhave laksanam kutah. Anuvyakhyana, p. 5. 

nanu abhedam upadaya satra-laksanam va asrayaniya-bhedam upadaya 
mukhya-vrttir na iti sandihyate; vayam tu brimah, dvitiya eva paksah sreyan. 
Nyaya-sudha, p. 101. 

4 Ibid. p. 102. 
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then the criticisms against the indefinable suggested in the first 
siitra apply to it. If, however, it is urged that the unity or 
identity referred to in the above passages. is with regard to the 
Brahman as pure self-revealing intelligence and the same element 
as forming the principal reality of j7va, then it becomes difficult to 
understand how the Upanisads can have the presumption of re- 
vealing the self-revealing intelligence?. Moreover, it may be 
objected that, if the Brahman is nothing else but pure intelligence, 
then its “unity” with jiva as taught by the Upanisads, being 
different from Brahman, is false; for ‘“‘unity”’ is not pure intelligence, 
and, if unity is false, then duality becomes true. If the “‘unity”’ was 
identical with pure intelligence, then with the self-shining of pure 
intelligence there would be the self-shining of “‘unity” too, and 
even for expressing the ‘‘unity” it would not be necessary to take 
the help of the Upanisads or of anything else. 

Another question of importance arises in connection with the 
attribution of the epithets “‘truth,” “knowledge,” ‘‘infinite” to 
Brahman. Is Brahman, to whom all these qualities are attributed, 
a simple unity in Himself, or is He a complex of many qualities, 
truth, knowledge, infinite, etc., which have different connotations 
and are not synonymous? Pure intelligence (caztanya) is one, but 
these epithets are many. How can we conceive the one caztanya to 
coexist in itself with the many attributes which are said to belong 
to it? How is the plurality of these attributes to be implied in the 
unity of the one’? To this the answer that Madhva gives in his 
Anuvyakhyana, which is further explained by Jaya-tirtha, is that it 
has to be admitted that in the unity of Brahman there is some special 
virtue (atisaya) which represents difference and serves its purpose; 
there is no other way of solving the difficulty, and this is the only 
solution left (gaty-antarabhavad arthapattya@). 'This special virtue, 
which serves to hold and reconcile plurality without sacrificing its 


1 In such Upanisad passages as sakst cet kevalo nirgunas ca (Svet. vi. 11) the 
word mirguna, “qualityless,” could be given a modified meaning, in view of the 
fact that the strict direct meaning is not possible even in the context of the 
sentence; for in the very passage itself the brahman is said to be not only mirguna, 
but saksi (direct perceiver) also, and this is evidently a guna. It is not possible 
to attribute a guna and to call it nirguna at the same time. Nydya-sudhd, p. 102. 

2 svaprakasa-caitanyadtmakam ca sastra-pratipddyam ceti vyahatam. 

Ibid. p. 103. 

* caitanyam ekam satyatuddiny anekani iti samkhyda-vailaksanyam ityadi- 

bhedakaryani cavagamyante. Ibid. p. 106. 
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unity, is called by the Madhvas wisesa; this viSesa exists not only in 
Brahman, but in all other things. Thus, for example, a cloth is not 
different from its whiteness, since both of them form one indis- 
soluble whole. So it has to be admitted that there is in cloth such 
a special virtue, a visesa, by which it remains one with itself and yet 
shows the plurality of qualities with which it is sure to form a whole. 
These visesas are infinite in number in the infinite number of 
objects, though there is no intrinsic difference in the nature of these 
visesas. Each whole or unity may be said to possess as many 
visesas as there are qualities through which it expresses itself, and 
each of these visesas is different from the others according to the 
difference ‘of the quality with which it is associated; but these 
visesas are not considered as requiring other visesas for their con- 
nection with the thing, and so there is no vicious infinite (ana- 
vastha). So there is not only one visesa in each thing, but there are 
as many visesas as there are different qualities unified with it}. 

The result attained by the first two sitras, then, is that Brahman, 
as defined by the second sétra, is the object of enquiry for those 
who seek release. 


Interpretation of Brahma-sttra I. I. 3-4. 


Sankara gives two interpretations of this siitra, sastra-yonttvat 
(‘because of its being scripture-cause”’), expounding the com- 
pound “‘scripture-cause” in two ways, first, as “‘the cause of the 
scriptures,” secondly as “that of which the scripture is the cause or 
source of revelation or pramana.” The force of the first meaning is 
that Brahman is omniscient not only as being the cause of the pro- 
duction, etc., of the world, but also as being the cause of the 
revelation of the Vedas, since no one but an omniscient being could 
be the source of the Vedas, which are the greatest repository of 
knowledge unfathomable by human intellect. The second meaning 
suggests that it is the Vedas only which can prove to us that Brahman 
is the cause of the production, etc., of the world?. 


1 tepy ukta-laksana-visesa asesato’pi vastusu pratyekam anantah santy ato 
nokta-dosavakasah; ananta iti upalaksanam; yatra yavanto vyavaharas tatra 
tavanto visesa iti jnatavyam. Ibid. p. 106. 

It may be noted in this connection that the Madhvas were more or less forced 
to this position of accepting the visesas, as they could not accept the samavdaya 
relation of the Nyaya-vaisestka, which is rejected by the Brahma-sitras. 

2 fastrad eva pramanaj jagato janmadi-karanam brahma adhigamyate. 

Bhdasya of Sankara, I. 1. 3- 
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The Madhvas accept the second meaning and object to the 
first, on the ground that His being the source of the Vedas does not 
in any way add anything to His omniscience beyond what was 
implied in His being the cause of the production, etc., of the world, 
as described in the first satra1. The commentators on Madhva’s 
Bhasya and Anuvyakhyana, Jaya-tirtha, Vy4sa-tirtha and others, 
following Madhva’s explicit statements, argue in detail that the 
word “scripture” (Sdstra) in the stra means the Vedas Rk, 
Sdman, Yajus and Atharva, and not the Saiva dgamas, which hold 
that Siva is the cause of the production, etc., of the world?. The 
Madhva commentators try to emphasize the fact that inference by 
itself is helpless to prove Brahman to be the cause of the production, 
etc., of the world. 

Siitra 1.1.4. Sankara here supposes a mimdamsd objection that 
the Vedas cannot have for their purport the establishing of Brahman, 
since they are always interested in orders and prohibitions with 
reference to some kind of action. He refutes it by saying that a 
proper textual study of the Upanisads shows that their principal 
purport is the establishing of pure Brahman, and that it has no con- 
nection whatever with the performance of any action. 

Madhva holds that this sitra (tat tu samanvayat, ‘‘that however 
through proper relationing’’) means that it is intended to indicate 
that all the scriptures (sastra) agree in holding Visnu as Brahman 
and the ultimate cause, and not Siva or any other gods, as held by 


1 katham ca ananta-padarthakasya prapancasya kartrtvena na sphutam 
tad-eka-desa-veda-ka@ranatvena sphutibhavisyati sarvajnam. Jaya-tirtha further 
argues that there is no such concomitance whereby from the authorship of the 
Vedas omniscience can be inferred. Again, if the authorship of the Vedas means 
the literary composition representing facts known by sense experience or 
inference, it must be admitted that the Vedas have been composed like any other 
ordinary book (pauruseya); and, if the authorship means only utterance like that 
by a teacher, that may not mean even a thorough knowledge of the contents of 
the Vedas. Nydya-sudha, pp. 111, 112. 

2 The other scriptures which the Madhvas admitted as authoritative are the 
Pancaratra, Mahabharata and Ramayana and not the Samkhya, Yoga or 
Pasupata. Thus Madhva says in his Bhdsya: Rg-yajuh-samatharvas ca bharatam 
pajica-ratrakam, miila-ramdadyanam caiva sastranity abhidhiyate. Whatever else 
agrees with these has to be accepted as valid, and the other so-called scriptures 
have to be rejected. The Paficaratra and the Vedas are in thorough agreement, 
and therefore the word sdstra in the siitra refers to the Paficaratra; so that by 
declaring the validity of the Paficardtra alone the Vedas, which agree with it, 
are also accepted as valid, but everything else which is in disagreement with it is 
rejected. Thus Madhva says in his bhdsya on this sitra: veda-paficaratrayor 
aikyabhiprayena panca-ratrasyaiva pramanyam uktam. 
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others. The mimdamsd objection and Sankara’s own views are, of 


course, all rejected on grounds similar to those already dealt with 
in the first sara}. 


A general review of the other important 
topics of the Brahma-sitras. 


On the topic (adhikarana) contained in sitras 5-11 Sankara 
suggests the following argument against the supposed Samkhya 
claim that the ultimate causality is attributed in the Upanisads 
to prakrti and not to Brahman: he says that prakrti is foreign to the 
Upanisads; for they speak of perceiving (iksater nasabdam)*, and 
perceiving can only be true of an intelligent agent. Brahman being 
all-revealing eternal intelligence, omniscience and perceiving 
(iksati) can very well be attributed to it. The word “perceiving” 
(tksatt) of the text cannot be otherwise explained; for its reference 
to an intelligent agent is further emphasized by its being called 
atman (self), a word whose application to conscious agents is well 
known’; and we are certain that the word dtman cannot mean 
prakrti; for the instruction of liberation is given to it*. Moreover, 
the whole chapter ends in the same vein, and there is no further 
correction of the sense in which the dtman, etc., have been used, as 
might have been the case, if this dtman had been rejected later on 
as bearing a meaning irrelevant to the teaching of release’. More- 
over, the cause referred to in the above passages is also spoken of in 
the same textual connection as being the last place of dissolution, 
to which everything returns®. Moreover, there is in all Vedanta 
texts? a complete agreement in regard to such an interpretation, 
and there are also explicit statements of the Upanisads (srutatvdc 
ca Brahma-siitra, 1. 1. 11), which declare an Igvara to be the ulti- 
mate cause of the world’. So according to Sankara the purport of 
this topic is that according to these sitras Brahman is the ultimate 
cause and not prakriz. 


1 See Tatparya-candrikd (on I. 1. 4), pp. 201-4. 
2 The Upanisad passage referred to is tad aiksata bahu syam, etc. Chandogya, 


VI. 2. 3- 

2 eee cet natma-sabdat, Brahma-siitra, 1. 1. 6; see also anena jivena 
atmana anupravisya (Chandogya, V1. 3. 2s A 

4 tan-nisthasya moksopadesat. Ibid. 1. 1. 7; also text referred to. Chandogya, 
Vio 14.12. 5 heyatva-vacanac ca. Ibid. 1. 1. 8. 

® syapyayat, ibid. 1. 1. 9; also Chandogya, Vt. 8. 1. 3 

7 gati-samanyat. Ibid. 1. 1. 10. 8 Svetdsvatara, VI. 9. 
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Madhva and his followers do not find any reference to a refuta- 
tion of the Samkhya doctrine, but a simple assertion of the fact that 
Brahman is not undescribed by the sastras, because they themselves 
enjoin that He should be perceived’. Unless Brahman could be 
described by the sdastras, there would be no meaning in their 
reference to the possibility of discussing it. This refers to the highest 
soul, Brahman, and not only to the lower and qualified soul, because 
it is said that liberation depends on it, and it is also said that the 
final return of all things in the great dissolution takes place in it; 
the nirguna Brahman is also definitely described in the Upanisad 
texts. 

On the sixth topic (sitras 12-19) Sankara tries to prove, by a 
comparison of the several passages from the Taittirtya Upanisad 
and the supposed objections from the other Upanisads, that the 
word ‘“‘blissful,” dnandamaya (in Taitttiriya, 11. 5) refers to the 
supreme soul or Brahman; Madhva and his followers contend that 
the word dnandamaya refers to Visnu and to him alone, and not to 
any other deity. All the other sitras of this adhitkarana are ex- 
plained as giving contextual references and reasons in support of 
this interpretation?. 


1 Brahma-siira, 1. 1. 5. This is quite a different interpretation of the rule 
and surely not less cogent. The objection raised against Sankara’s interpretation 
is that his reference to the Samkhya as being foreign to the Vedas (asabda) is not 
accepted by the adherents of the Samkhya, and there are certainly passages in 
the Upanisads (e.g. Svet. tv. 51) which have to be taken as distinct references to 
the Samkhya. Moreover, if Brahman could not be grasped and described by any 
of the pramdnas, there would be hardly any proof of its existence; it would be 
like the hare’s horn. 

2 The Nydya-sudha points out that Sankara’s commentary is based on an 
untenable hypothesis that two kinds of Brahman are referred to in the Upanisads, 
Brahman as under the cover of avidyd, and as pure Brahman. Of the Upanisad 
passages (those which refer to the former), some are said to be for purposes of 
worship and consequent material advantage (updsandni abhyudayarthani), some 
for attaining gradually the progressive stages towards liberation (krama-mukty- 
arthani), etc. Jayatirtha says that this theory is wholly wrong, since it is quite 
unwarrantable to hold that Brahman is of two kinds (brahmano dvairiipyasya 
apramanikatvat) ; for all the Vedanta texts refer to Narayana, the repository of all 
qualities, but some describe him as being endowed with omniscience, omni- 
potence, all-controlling power, beauty, etc., some with the negative qualities of 
being devoid of sin, sorrow, ordinary elemental bodies (prakrta-bhantikara- 
vigraha-rahitatva), and others describe Him as unspeakable and beyond speech 
and thought (to show His deep and mysterious character); others again leave out 
all the qualities and describe Him as the one, and yet others as the soul of all 
(sarvatmaka) ; but these are all but different descriptions of the supreme person 
Visnu (parama-purusa), and do not in any way refer to two different kinds of 
Brahman. It is only through a misconception (that Brahman has only a unitary 


XXVI] Important topics of the Brahma-sitras 131 


On the seventh topic (sitras 20, 21) Sankara discusses the 
meaning of a passage (Chandogya, 1. 6. 6, 7, 8), and comes to the 
conclusion that the person referred to as being in the orb of the 
sun and the eye is supreme Brahman. But Madhva refers to a quite 
different passage and quite a different relation of contexts; and he 
holds that the indwelling person referred to in that passage is 
Narayana, the supreme lord!. On the eighth topic (sitra 22) 
Sankara discusses Chandogya, 1. 9. 1, and concludes that the word 
akdsa there does not mean elemental dkasa, but supreme Brahman. 
Madhva also takes the same passage as being indicated by the satra 
and comes to the same conclusion; but with him supreme Brahman 
always means Visnu. On the ninth topic (stra 23) Sankara dis- 
cusses Chdndogya, 1. 11. 4, 5, and concludes that the word prdna 
there is used to denote Brahman and not the ordinary prana, which 
is a modification of va@yu. Madhva, however, comes to the same 
conclusion with reference to the use of the word prdna in another 
passage of the Taittirtya Aranyaka®. On the tenth topic (sitras 
24-27) Sankara discusses Chdndogya, 111. 13.7, and concludes that 
the word jyotih there means Brahman and not ordinary light. 
Madhva does not discuss this topic in the Anuvyakhydana; in his 
Bhasya he comes to the same conclusion, but with reference to a 
quite different text. The 25th siitra, which according to Sankara 
belongs to the tenth topic, is considered by Madhva as forming a 
separate topic, where the word chandas, meaning gayattri (Chan- 
dogya, UI. 12. 1, gdyattri va idam sarvam bhitam, “ gayattri is all 
this’), means Visnu and not the metre of that name or the com- 
bination of letters forming that metre. The next and last topic of 
the first chapter of the first book (sitras 28-31) is explained by 
Sankara as referring to the Kausitaki passage Ill. I. 2, 3, where the 
word prdana is said by him to refer to Brahman, and not to any air 
current. Madhva, however, takes this topic in reference to a 


nature) that these have been so interpreted by Sankara, who had no previous 
teachers who knew the Vedas to guide him (tato vydkula-buddhayo guru- 
sampradaya-vikala asruta-veda-vyakhyatdrah sarvatrapt veda-riipatam anusanda- 
dhana vedam chindanti). Nydya-sudhd, p. 124. 

1 According to Madhva doubt occurs in regard to the following passage of 
the Taittirzya, whether the word antah-pravista in it refers to the supreme self or 
to some other being: antah-pravistam kartdram etam antas candramast manasa 
carantam sahaiva santam na vijanantt devah. Taittirtya Aranyaka, WI. 11. 5. 

2 tad vai tuam prano’ bhavah; mahan bhagati; prajdpateh; bhujah karisya- 
manah; yaddevan pranayannevett. Ibid. 
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number of other passages occurring in the Aitareya, where the 
word prdna occurs, and holds that textual comparisons show that 
the word in those passages refers to Visnu and not to ordinary air 
currents, or souls, etc. 

The second chapter of the first book has altogether seven topics 
or subjects of discussion according to both Sankara and Madhva. 
On the first topic Madhva, referring to certain Vedic passages, seeks 
to establish that they refer to Narayana as the culmination of the 
fullness of all qualities!. Though He is capable of rousing all the 
powers of all objects even from a distance, yet He in a sportive way 
(lilaya@) is present everywhere and presides over the budding 
energies of all objects. It is further pointed out that the succeeding 
passages distinguish the all-pervading Brahman from jivas, or souls, 
by putting the former in the accusative and the latter in the 
nominative case in such a way that there ought not to be any doubt 
that the references to the qualities of all-pervadingness, etc., are to 
Brahman and not to the jivas?. Sankara, however, refers to an 
altogether different text (Chandogya, 111. 14. 1) as hinted at by 
the topic and concludes, after a discussion of textual comparisons, 
that the passage alludes to Igvara and not to jiva. On the second 
topic Madhva raises with reference to Brhad-Granyaka, 1. 2. 5, the 
doubt whether the ‘‘eats’’ (atiz) refers to the destructive agency 
of Visnu or of Aditi, and decides in favour of the former, and states 
that Visnu is also often called by the name Aditi. Sankara, how- 


1 Ajitareya-Aranyaka, 1. 2. 3. 2 Thid. 

3 Some interesting points on this topic are here noted by Jaya-tirtha in his 
Nydya-sudha on the Anuvyakhydana. Thus Jaya-tirtha says that an objection may 
be made that God, being the producer and the destroyer of the universe, is 
consequently eternal, but actions (kriya) are non-eternal: and how then can the 
two contradictory qualities reside in God (nitydnityayoh katham abhedah syat)? 
The answer to the objection is that even actions in God are static (na kevalam 
isvarah sthirah api tu sa tadiya-visesa-dharmo’pi krya-riipah sthirah); and this is 
not impossible, since there is no proof that all actions must be of a vibratory 
(parispanda) nature (which may not exist in God). Again, there can be no 
objection to admitting vibrations to be eternally existing in God. As motion or 
action can as a result of continuous existence for many moments produce contacts 
and so forth, so eternally existing motion or action could produce contacts and 
separations at particular moments (yathd aneka-kdla-vartiny api kriya kadacit 
samyogadi arabhate na yavat sattvam, tatha nityapi kadacit samyogady drabhatam 
ko virodhah). All actions exist eternally in God in potential form as Sakti, and it is 
only when this is actualized (vyakti) that real transformations of energy and per- 
formance of work happen (Sakti-ripena sthirah sa yada vyajyate, tada vyavaharal- 
ambanam) ; actuality is but a condition or special state of potential power (vyakti- 
Sabdena Sakter eva avasthavisesasya vivaksitatvat). In this connection Jaya-tirtha 
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ever, holds that the topic relates to Katha, 1. 2. 24, and concludes 
that the “eater” there alluded to is Isvara and not jiva or agni?. 
The third topic relates according to both Madhva and Sankara to 
Katha, 1. 3. 1, and the dual agents alluded to there are according to 
Madhva two forms of Igvara, while according to Sankara they are 
jiva and Igvara. Madhva wishes to lay stress on what he thinks the 
most important point in relation to this topic, viz., that brahma and 
jiva are, upon the cumulative evidence of the Upanisad texts, 
entirely distinct”. On the fourth topic Madhva alludes to a passage 
in Chandogya, 1v. 15, where a doubt seems to arise about the 
identity of the person who is there alluded to as being seen in the 
eye, i.e., whether this person is fire (agnz) or Visnu, and Madhva 
concludes on textual grounds that it is Visnu®. Sankara also alludes 
to the same passage here; he comes to a similar conclusion, and 
holds that the person referred to is ISvara. The fifth topic is said, 
according to both Sankara and Madhva, to allude to Brhad- 
Granyaka, 11. 7. 1. 2, where an inner controller (antar-yamin) of the 
world is referred to, and it is concluded that this inner controller is 
Visnu (Ivara according to Sankara) or jiva. One of the siitras of 
this topic (sariras-cobhaye’pi hi bhedenainam adhiyate) points out 
clearly that in both recensions of the Brhad-dranyaka, i111. 7. 22 (the 
Kanvas and the Madhyandinas), the soul (sdrira) is distinctly said 
to be different from the inner controller. Sankara could not ignore 
this; but he, of course, thinks that the difference 1s due to the fact 
that the jiva is limited by the limitation of ajfana, as the unlimited 
Gkasa is by a jug (ghatakasavad upadhi-paricchinnatvat). Vyasa- 
tirtha, in his Tatparya-candrika, makes this an occasion for a severe 
criticism of the adherents of the theory of Advaita Vedanta. 


‘ 


also indulges in a long argument and discussion to prove that karma or actions 
are directly perceived and not merely inferred (pratyaksasritam karma praty- 
aksam eva). ; ie 

1 The Tatparya-candrika objects to Sankara’s interpretation, pointing out 
that the word cardcara in the siitra is not mentioned in the text referred to, and 
the word odana in the text ought to mean destruction (samharya). Madhva 
quotes the Skanda and Brahma-vaivarta puranas in support of his VICW a cade 

2 Madhva quotes in support of his view Brahma-purana, Paingi-srutt, 
Bhdllaveya-sruti, etc. Sankara, however, seems to be fighting with an opponent 
(akseptr) who held that the dual agents alluded to in the passage cannot be either 
buddhi and jiva or Jiva and Igvara. ‘ 

3 Jaya-tirtha, in his Nydya-sudha on this topic, points out that the quality 
that we possess of being controlled by God and the necessity that He should 
always remain as the controller have also been so ordained by God. 
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He says that, if, in spite of such manifest declarations of duality, 
these siitras are otherwise explained, then even the Buddhists may 
be considered to be making a right interpretation of the sitras, if 
they explain their purport to be the unreality of everything except 
the sanya (‘the Void’’). The Buddhists make their opposition from 
outside the Vedas, but the holders of the maya doctrine do it from 
within the Vedas and are therefore the more dangerous'. The sixth 
topic is said to relate to the Mundaka, 1. 1. 6 (according to both 
Madhva and Sankara), and it is held by both that bhata-yoni there 
and aksara in Mundaka, 1. 1. 7, refer to Visnu (Isvara according to 
Sankara) and not to prakrti or jiva. In siitra 26 (ritpopanydsdc ca) 
of this topic Sankara first tries to refute a previous interpretation 
of it, attributed to Vrttikara, who is supposed to hold here (on the 
ground of the contents of the Mundaka passages (11. 1. 4) immedi- 
ately following it) the view that Igvara has for His self the entire 
changing universe (sarva-vikdratmakam riipam upanyasyamanam 
pasyamah). With reference to siitra 21 of this topic, Vyasatirtha 
points out in his Tatparya-candrikd that, in opposing the supposi- 
tion that, since only inanimate things can be the cause of other 
immediate things, it is only prakrti that can be the cause of this 
immediate world; Vacaspati points out that in the occurrence of 
illusions through illusory superimpositions without real change 
(vivarta) there is no condition that there should be any similarity 
between the basis of illusion (adhisthdna) and the illusion imposed 
(aropya) on it. There is nothing to prevent illusions taking place 
through the perceiver’s mental deficiencies, his ignorance or 
passions, without any similarity. The world is an illusory imposition 
on Brahman, the pure and unchangeable: 
uivartas tu prapatico’yam brahmano parinaminah 
anadi-sadhanodbhito na sariipyam apeksate. 

Vyasa-tirtha, of course, cannot agree to this interpretation of 
Sankara, and tries to argue on the basis of other Upanisad texts, 

* advattibhir vydkriyate katham vd dvaitadiisanam siitrayatam savsiddhanta- 
-tyagam vinaiva tu yadi mithyarthavadim siitranityeva kartavyam, siitra-vydkhya 
tarht veda-badhya-mithyatva-bodhako bauddhagamo’pi vedasya vyakhya-riipah 
prasajyate, bauddho’pi brahma-siitram vyakhyayate yatha tatha bhavamiva 
mithyatso’rthah kimtu tattvam sinyameveti kirttayet, asad-vetyadivcanam tasya 
syat tattva-vedakam. svoktam Srutibhih siitre yatnena sddhitam mithyarthatam 
katham briiyat siittradnam bhadsyakrt svyam. saugata veda-bahya hi vedapramanya- 
vadinah, avatdika iti jfiatvuad vaidikaih parivarjitah. vedan pravisya vedanam 
apramanyam prasddhayan mayi tu yatnatas tyajyah. 
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and also on the analogy of creation given there as of a spider (and 
not of the rope-snake, as would be the case with vivarta), that it 
should be admitted that the qualified Visnu is referred to here?. 
The seventh topic is said to relate to Chandogya, v. 11, and the doubt 
arises whether the word Vaisvanara used there refers to fire or to 
Visnu; Madhva, upon a comparison of contextual passages, decides 
in favour of the latter (Sankara prefers [gvara)?. 

The first topic of the third chapter of the first book is said to 
allude to Mundaka, U1. 11. 5, and it is held by Madhva that the 
“abode of Heaven and earth” (dyu-bhv-ddy-dyatana) refers to 
Visnu and not to Rudra. Sankara holds that it signifies Isvara and 
not prakrti, vdyu or jiva’. The second topic is said to relate to 
certain passages in the Chdandogya (such as VII. 23, 24, VII. 15, I, 
etc.), where prdna is described as great, and the conclusions of 
Madhva and Sankara respectively are that prana here means Visnu 
and Igvara. The third topic is said to relate to Brhad-dranyaka, 111. | 
8, 7, 8, where the word aksara is said to mean Visnu according to 
Madhva and Brahman according to Sankara, not “alphabetic sign,” 
which also is ordinarily meant by that word. The fourth topic 
alludes, according to Madhva, to Chdndogya, V1. 2. 1, and it is held 
that the word sat, there used, denotes Visnu and not prakrtz, as the 
word aiksata (“perceived”) occurs in the same context. With 
Sankara the topic alludes to Prasna, v. 2, 5. This is opposed by 
Vyasa-tirtha in his Tatparya-candrika on textual grounds‘. The fifth 
topic is said to allude to Chandogya, vii. 1.1, and the word Gkasa 
there used is said to refer to Visnu®. The sixth topic is said to relate 
to the Mundaka, and the light there alluded to is said to be the light 
of brahman and not some other light or soul. The seventh topic is 

1 Jaya-tirtha discusses on this topic, in accordance with the discussions of the 
Anuvyakhyana, the reality of negative qualifications, and argues that negation, 


as otherness from, has a full substantive force. Thus such qualifications of 
sya, etc., are real qualities of Him. 
[anc arcuate to ule 26 of this topic (I. 2. 26) Sankara notes a different 
reading (purusavidham api cainam adhityate) for that which he accepts (purusam 
api cainam adhiyate). The former, however, is the reading accepted by Madhva. 
3 In the concluding portions of the first rule of this topic Sankara refers to 
the views of some other interpreter as apara ae is hard to identify him; 
is gi any of the commentators on ara. 
rah es pp. 610-12. In the first rule of this topic Sankara 
quotes the view of some other interpreter, which he tries to refute. 
5 In sutra 19 of this topic a different interpretation of Chandogya, VIII. II, 
by some other interpreter is referred to by Sankara. He also refers in this sitra 
to more than one interpretation of the Brahma-sitra. 
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said to allude to Katha, 11. 4. 13, and Madhva holds that the word 
“Lord” (Isvara), there used, signifies not air, but Visnu. Sankara, 
however, thinks that the difficulty is with regard to another word of 
the sentence, viz., purusa, which according to him means Iévara and 
not jiva. The eighth topic purports to establish that even the gods 
are entitled to higher knowledge. The tenth topic is said to allude 
to Katha, 11. 6. 2, and it is held that the prdna, which is there re- 
ferred to as shaking the world, is neither thunder nor wind, but 
God. The eleventh topic, according to Madhva, alludes to Brhad- 
Granyaka, IV. 3. 7, and it is held that the word jyotsh used there 
refers to Visnu and not to Jiva. Sankara, however, thinks that the 
topic alludes to Chandogya, ViIl. 12. 3, and maintains that the word 
jyotth used there means Brahman and not the disc of the Sun. The 
twelfth topic is said to allude to Chandogya, vit. 14. 1, and akdsa, 
as there used, is said to refer to Visnu according to Madhva and to 
Brahman according to Sankara. The thirteenth topic, according to 
Madhva, alludes to Brhad-dranyaka, Iv. 3. 15, and it is held that 
asanga (“‘untouched”’) in this passage refers to Visnu and not to 
Jiva. Sankara, however, thinks that the allusion is to Brhad- 
Granyaka, iv. 3.7, and that viyjfadnamaya (“of the nature of conscious- 
ness’’) refers to Brahman and not to Jiva. 

The fourth chapter of the first book is divided into seven topics. 
Of these the first topic discusses the possible meaning of avyakta 
in Katha, 1. 3. 11, and Sankara holds that it means “human body,” 
while Madhva says that it means Visnu and not the prakrti of the 
Samkhya’. The second topic, containing three sitras, is supposed 
to allude to Svetasvatara, tv. 5, according to Sankara, who holds that 
it refers to the material principles of fire, water and earth and not to 


1 The word avyakta, ordinarily used to denote prakrti on account of its 
subtleness of nature, can very aptly be used to denote Brahman, who is the 
subtlest of all and who by virtue of that subtlety is the ultimate support (dsraya) 
of prakrti. Sankara’s interpretation of avyakta as the subtle material causes of 
the body is untenable; for, if the direct meaning of avyakta is forsaken, then there 
is nothing to object to in its referring to the prakrti of the Samkhya. The supposed 
Samkhya argument—that the assertion contained in the passage under discussion 
(that avyakta is superior (pard) to mahat and purusa is superior to avyakta) can 
be true only if by avyakta prakrti is meant here—is not true ; for since all quali- 
ties of prakrti are dependent on God, attributes which could be applied to prakrtz 
could also be applied to God its master (pradhdanadigata-paravaratvuadi-dhar- 
manam bhagavad-adhinatvat). Tattva-prakasika, p. 67. 

In this topic the sitra, vadatiti cen na prajno hi prakaranat (1. 4. 5), as read by 
Sankara, is split up by Madhva into two sitras, vadatiti cen na prajno hi and 
prakarandt, which are counted as I. 4. 5 and I. 4. 6 respectively. 
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prakrti!; according to Madhva it is more an extension of the 
previous topic for the purpose of emphasizing the fact that, like 
many other words (camasa, etc.), avyakta here means Visnu and 
not prakrti. 

With Madhva, however, the second topic begins with satra 1. 
4. 9, and not with 1. 4. 8 as with Sankara. With Madhva the second 
topic is restricted to I. 4. 9 and I. 4. 10, and it alludes to a passage 
beginning vasante vasante jyotisa yaja, which is regarded by others 
as alluding to the Fyotzstoma sacrifice; Madhva holds that the word 
jyotis here used does not refer to the Fyotistoma sacrifice, but to 
Visnu. The third topic with both Madhva and Sankara consists of 
siitras 12, 13 and 14, and they both allude here to the same passage, 
viz., Brhad-daranyaka, Iv. 4. 17; Sankara thinks that it refers to the 
five vdyus, not to the twenty-five categories of the Samkhya, but 
Madhva holds that it refers to Visnu. He has been called “‘five”’ 
(patica-janah), possibly on account of the existence of five important 
qualities, such as of seeing (caksustva), of life (prdnatva), etc. The 
fourth topic according to Sankara conveys the view that, though there 
are many apparently contradictory statements in the Upanisads, 
there is no dispute or contradiction regarding the nature of the 
creator. Madhva, however, holds that the topic purports to establish 
that all the names, such as dkdsa, vdyu, etc., of things from which 
creation is said to have been made, refer to Visnu. Madhva con- 
tends that the purport of the Samanvaya-sitra (1. 1. 4) is that all 
words in the Upanisads refer to Visnu and Visnu alone, and it is in 
accordance with such a contention that these words (akdsa, etc.), 
which seem to have a different meaning, should prove to refer to 
Visnu and Visnu alone. These proofs are, of course, almost always 
of a textual character. Thus, in support of this contention Madhva 
here quotes Brhad-Granyaka, 1. 7. 12, etc. The fifth topic, con- 
sisting of 1. 4. 16 (I. 4. 15 according to Sankara), 23 (I. 4. 24 
according to Sankara) according to Madhva, is to the effect that 
there is no difficulty in the fact that words which in the Upanisads 
are intended to mean Visnu are seen to have in ordinary linguistic 
usage quite different meanings. Sankara, however, counts | the 
topic from I. 4. 15-18 and holds that it alludes to Kausitaki 
Brahmana, iv. 19, and that the being who is there sought to be 
known is not Jiva, but Isvara; this is opposed by Vyasa Yati in his 


1 ajam ekam lohita-sukla-krsnam, etc. Svetasvatara, Iv. 5. 
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Tatparya-candriké on grounds of sittra context, which according 
to him does not justify a reference to the meanings of passages after 
the concluding remarks made shortly before in this very chapter’. 
The sixth topic, consisting with Sankara of 1. 4. 19-22, alludes to 
Brhad-Granyaka, tv. 5. 6 and concludes that dtman there refers to 
Brahman and not to jiva enduring the cycles of samsdra. Madhva, 
however, thinks that the sixth topic (1. 4. 24-28) concludes after 
textual discussions that even those words, such as prakrtz, etc., 
which are of the feminine gender, denote Visnu; for, since out 
of Visnu everything is produced, there cannot be any objection to 
words of feminine gender being applied to him. With Sankara, how- 
ever, the seventh topic begins with 1. 4. 23-27 (Sankara’s number- 
ing), and in this he tries to prove that Brahman is not only the 
instrumental cause, but also the material cause (upaddna-karana) 
of the world. To this the obvious Madhva objections are that, if 
the material cause and the instrumental cause of the universe could 
be identical, that could also have been the case with regard to a 
jug; one could assume that the potter and the mud are identical. 
Stray objections are also taken against the Bhdmati, which supposes 
that material cause here means “the basis of illusion” (bhrama- 
dhisthana). Sankara, however, has an eighth topic, consisting of 
only the last sétra of 1. 4, which corresponds to the seventh topic 
of Madhva. Madhva holds that the import of this topic is that such 
words as asat (“‘non-existent”’) or séinya also denote Visnu, since 
it is by His will that non-existence or even the hare’s horn is what 
it is. Sankara, however, holds that the topic means that so far the 
attempts at refutation were directed against the Samkhya doctrine 
only, because this had some resemblance to the Vedanta doctrines, 
in that it agreed that cause and effect were identical and also in that 
it was partly accepted by some lawgivers, for instance Devala and 
others—while the other philosophical doctrines such as the Nyaya, 
Vaisesika, etc., which are very remote from the Vedanta, do not 
require any refutation at all. 

The first chapter of the second book contains thirteen topics. 
The whole chapter is devoted to refuting all objections from the 
point of view of the accepted works of other schools of thinkers. 
Madhva holds that the first topic is intended to refute the objections 


1 Tatparya-candrika, p. 821. Other objections also are made to Sankara’s 
interpretation of this topic. 
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of other schools of believers, such as the Pasupata, etc., who deny 
that Visnu is the ultimate cause of the world. But these views have 
no validity, since these teachings are not in consonance with the 
teaching of the Vedas; all such doctrines are devoid of validity. The 
Vedas are not found to lend any support to the traditional canonical 
writings (smriz) known as the Paficardtra or to those of the 
Pasupatas or of the Yoga, except in certain parts only. Sankara, 
however, takes this topic as refuting the opinion that the Vedic 
texts are to be explained in consonance with the Samkhya views on 
the ground that the Samkhya represents some traditional canonical 
writings deserving of our respect; if models of interpretation were 
taken from the Samkhya, that would come into conflict with other 
canonical writings such as Manu, the Gitd, etc., which deserve even 
greater respect than the Samkhya. That the Samkhya is entitled to 
respect is due to the fact that it is said to represent Kapila’s view; 
but there is no proof that this Kapila is the great sage praised in the 
Upanisads; and, if this is not so, the Samkhya’s claim to respect 
vanishes. 

The second topic of Madhva (third of Sankara) is supposed by 
him to import that no one could, on account of the unfruitfulness of 
certain Vedic sacrifices in certain cases, doubt the validity of the 
Vedas, as one could the validity of the Pasupata texts ; for the Vedas 
are eternal and uncreated and, as such, are different from other 
texts. The authority of the Vedas has to be accepted on their own 
account and is independent of reference to any other text®. If under 
the circumstances, in spite of the proper performance of any 
sacrifice, the desired results are not seen to follow, that must be 
explained as being due to some defects in the performance’. The 


1 According to Madhva the topic consists of the first three sitras, while 
Sankara has one topic for the first two sitras and another for the third sitra 
(etena yogah pratyuktah), and the latter merely asserts that the arguments given 
in the first topic against the Sammkhya refute the Yoga also. 

2 Madhva mentions here the following text as being alone self-valid, quoting 
it from the Bhavisyat-purdna in his Bhdsya (1. 1. my 

1g-yajus-samatharvas ca mila-ramayanam tatha 
bharatam patica-ratram ca veda ity eva Sabditah 
puranani ca yantha vaisnava nivido, viduh 
svatah-pramanyam etesam natra kimcid vicaryate. 

3 There is not only a discrepancy in the division of topics, and the order of 
siitras, between Madhva and Sankara, but also addition of a new sé#train Madhva’s 
reading of the text of the Brahma-sitras. Thus the second topic with Madhva 
consists of the fourth and the fifth sitras only, and the third topic of the sixth and 
the seventh sitras. But the fifth sitra is the sixth in the Sankara’s text and the 
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main points of the third topic of Sankara (siitras 4-12) are as follows: 
It may be objected that the unconscious and impure world could 
not have been produced from the pure Brahman of the pure in- 
telligence, and that this difference of the world as impure is also 
accepted in the Vedas; but this is not a valid objection; for the 
Upanisads admit that even inanimate objects like fire, earth, etc., 
are presided over by conscious agents or deities ; and such examples 
as the production of hair, nails, etc., from conscious agents and of 
living insects from inanimate cow-dung, etc., show that it is not 
impossible that the unconscious world should be produced from 
Brahman, particularly when that is so stated in the Upanisads. 
There cannot be objection that this would damage the doctrine of 
coexistence or pre-existence of effects (sat-kdrya-vada); for the 
reality of the world, both in the present state and even before its 
production, consists of nothing but its nature as Brahman. In the 
state of dissolution everything returns to Brahman, and at each 
creation it all joins the world cycle, except the emancipated ones, 
as in the awakened state after dreams; and such returns of the world 
into Brahman cannot make the latter impure, just as a magician is 
not affected by his magic creations or just as the earth-forms of jug, 
etc., cannot affect their material, earth, when they are reduced 
thereto. Moreover, such objections would apply also to the ob- 
jectors, the Samkhyas. But, since these difficult problems which 
cannot be settled by experience cannot be solved by inference— 
for, however strongly any inference is based, a clever logician may 
still find fault with it—we have to depend here entirely on Vedic 
texts. 

The third topic of Madhva (siitras 6, 7) is supposed to raise the 
objection that the Vedas are not trustworthy, because they make 
impossible statements, e.g., that the earth spoke (mrd abravit); the 
objection is refuted by the answer that references to such conscious 
actions are with regard to their presiding deities (abhimani-devata). 
The fourth topic of Madhva (sutras 8-13) is intended to refute other 
supposed impossible assertions of the Vedas, such as that con- 
cerning the production from non-existence (asat); it is held that, 
sixth of Madhva is the fifth of Sankara. The seventh satra of Madhva is alto- 
gether absent in Sankara’s text. The third topic of Sankara consists of sutras AD bie 


But the topics of Madhva are as follows: second topic, siitras 4, 5; third topic, 


sutras 5, 6, 7; fourth topic, sutras 8-13, the thirteenth being the twelfth of 
Sankara’s text. Sankara has for his fourth topic this sitra alone. 
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if it is urged as an answer that there may be some kind of non- 
existence from which on the strength of Vedic assertions production 
is possible (though it is well-known that production is impossible 
from all kinds of non-existence, e.g., a hare’s horn), yet in that case 
the state of dissolution (pralaya) would be a state of absolute non- 
existence (sarvd sattva), and that is impossible, since all produc- 
tions are known to proceed from previous states of existence and all 
destructions must end in some residue!. The answer given to these 
objections is that these questions cannot be decided merely by 
argument, which can be utilized to justify all sorts of conclusions. 
Sankara’s fourth topic consists of only the twelfth stra, which says 
that the objections of other schools of thought which are not 
generally accepted may similarly be disregarded. 

The fifth topic of Sankara (sétra 11. 1. 13) is supposed by him 
to signify that the objection that the enjoyer and the enjoyable 
cannot be identified, and that therefore in a similar way Brahman 
cannot be considered as the material cause of the world, cannot 
hold, since, in spite of identity, there may still be apparent dif- 
ferences due to certain supposed limitations, just as, in spite of the 
identity of the sea and the waves, there are points of view from 
which they may be considered different. According to Madhva, 
however, this topic means that those texts which speak of the union 
of jiva with Brahman are to be understood after the analogy of 
ordinary mixing of water with water; here, though the water is 
indistinguishably mixed, in the sense that the two cannot be 
separated, still the two have not become one, since there has been 
an excess in quantity at least. By this it is suggested that, though the 
jiva may be inseparably lost in Brahman, yet there must be at least 
some difference between them, such that there cannot be anything 
like perfect union of the one with the other?. 

The sixth topic, consisting of the same sétras in Sankara and 
Madhva (siitras 14-20), is supposed by Sankara to affirm the 
identity of cause and effect, Brahman and the world, and to hold 
that the apparent differences are positively disproved by scriptural 
texts and arguments. Sankara holds that Chdndogya, VI. 1. 1, 

1 sata utpattih sasesa-vindsas ca hi loke drstah. Madhva-bhdasya, i. 1. 10. 

2 Itis pointed out by Vyasa-tirtha that Sankara’s interpretation is wrong, both 
with regard to the supposed opponent’s view (piirva-paksa) and as regards the 


answer (siddhanta). The illustration of the sea and the waves and foam (phena- 
taranga-nyaya) is hardly allowable on the vivarta view. Tatparya-candrikd, p. 872. 
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definitely asserts the identity of Brahman with the world after the 
analogy of clay, which alone is considered to be real in all its 
modifications as jug, etc. So Brahman (like clay) alone is real and 
the world is considered to be its product (like jug, etc.). ‘There are 
many Upanisad texts which reprove those who affirm the many as 
real. But this again contradicts ordinary experience, and the only 
compromise possible is that the many of the world have existence 
only so long as they appear, but, when once the Brahma-knowledge 
is attained, this unreal appearance vanishes like dream-experiences 
on awaking. But even from this unreal experience of the world and 
from the scriptures true Brahma-knowledge can be attained; for 
even through unreal fears real death might occur. The practical 
world (vyavaharika) of ordinary experience exists only so long as 
the identity of the self with Brahman is not realized; but, once this 
is done, the unreal appearance of the world vanishes. The identity 
of cause and effect is also seen from the fact that it is only when the 
material cause (e.g. clay) exists that the effect (e.g. ghata) exists, and 
the effects also ultimately return to the cause. Various other reasons 
are also adduced in u. 1. 18 in favour of the sat-kdrya-vdda. 
Madhva, however, takes the topic in quite a differentway. Brahman 
creates the world by Himself, without any help from independent 
instruments or other accessories; for all the accessories and instru- 
ments are dependent upon Him for their power. Arguing against 
Sankara’s interpretation, Vy4sa-tirtha says that the unreal world 
cannot be identified with Brahman (anrtasya visvasya satya- 
brahmabhedayogat). Moreover, abheda cannot be taken in the sense 
in which the Bhdmati takes it, namely, as meaning not ““identity’’, 
but simply “‘want of difference” ; for want of difference and identity 
are the same thing (bhedabhave abhedadhranuyat). Moreover, if 
there is no difference (bheda), then one cannot be called true and 
the other false (bhedabhdve satydnrta-vyavasthdyogdc ca). The 
better course therefore is to admit both difference and non- 
difference. It cannot be said that ananyatva (“‘no-other-ness’’) is 
the same as imposition on Brahman (brahmany Gropitatvam). What 
Vyasa-tirtha wants to convey byall this is that, even if the Upanisads 
proclaim the identity of Brahman and the world, not only does such 
an identity go against Sankara’s accepted thesis that the world is 
unreal and untrue and hence cannot be identified with Brahman, 
but his explanation that “identity” means illusory imposition 
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(dropa) is unacceptable, since no one thinks the conch-shell to be 
identical with its illusory imposed silver. There are no grounds for 
holding that knowledge of the basis should necessarily involve 
knowledge of the imposed, and so the former cannot be considered 
as the essence of the latter; and the knowledge of earth does not 
remove the knowledge of jug, etc., nor does knowledge of earth 
imply knowledge of its form as jug1. Jaya-tirtha in his Nydya-sudha 
on this topic formulates the causal doctrine of the Madhva school 
as being bhedabheda theory, which means that effect is in some ways 
identical with cause and in other ways different. Thus it opposes 
both the extremes—the complete difference of cause and effect as 
in Nyaya, and their complete identity as in Sankara or the 
Samkhya. He argues that, if the effect were already existing 
identical with the cause, then that also would be existent previously 
in its cause, and so on till the original root cause is reached. Now, 
since the root cause is never produced or destroyed, there could be 
no production or destruction of ordinary things, such as cloth, jug, 
etc., and there could be no difference between eternal entities, such 
as soul, etc., and non-eternal entities, such as jug, etc., and causal 
operations also would be useless. Moreover, if the effect (e.g., 
cloth) is previously existent in the cause (e.g., threads), it ought to 
be perceptible; if the existence of anything which is in no way per- 
ceptible has to be accepted, then even the existence of a hare’s horn 
has to be admitted. If the effect (e.g., cloth) were already existent, 
then it could not be produced now; the effect, again, is largely 
different from the cause; for, even when the effect is destroyed, the 
cause remains; the causes are many, the effect is one; and the 
utility, appearance, etc., of them both also widely vary. It is urged 
sometimes that production of the effect means its manifestation 
(vyakti) and its destruction means cessation of manifestation 
(avyakti). This manifestation and non-manifestation would then 
mean perception (upalabdhi) and non-perception (anupalabdhi). 
That would mean that whatever is perceived at a particular time is 
produced at that time. If the effect were previously existent, why 
was it not perceived at that time? In case everything must exist, 
if it is to appear as produced, then it may be asked whether the 
manifestation (abhivyaki:) was also existent before the appearance 


1 mrt-tattva-jnane pi tat-samsthana-visesatva-riipa-ghatated-jnanena ghatas 
tattvato na jfata iti vyavaharat. Tatparya-candrika, p. 879. 


144 Madhva’s Interpretation of the Brahma-sitras  [cu. 


of the effect; if so, then it ought to have been visible at the time; 
if the manifestation also requires another manifestation and that 
another, then there is infinite regress. The point ef view of causal 
conception accepted by Jaya-tirtha is that, if the cause of production 
exists, there is production, and if sufficient cause of destruction 
exists, there is destruction. A hare’s horn is not produced, because 
there is not a sufficient cause for its production, and aman is not 
destroyed, because there is not a sufficient cause for its destruction}. 

The seventh topic with Sankara (siitras 21-23) is said to answer 
the objection that, if Brahman and jiva are identical, then it is curious 
that Brahman should make Himself subject to old age, death, etc., 
or imprison Himself in the prison-house of this body, by pointing | 
out that the creator and the individual souls are not one and the 
same, since the latter represent only conditional existence, due to 
ignorance ; so the same Brahman has two different forms of existence, 
as Brahman and asjiva. According to Madhva the topic is intended 
to introduce a discussion in favour of Igvara being the creator, as 
against the view that individuals themselves are the creators. 
According to him this topic consists of satras 21-26; with Sankara, 
however, of siitras 24 and 25, which according to him mean that, 
on account of the existence of diverse powers, it is possible that 
from one Brahman there should be the diversified creation. Again, 
sitras 26-28 form according to Sankara the ninth topic, which 
purports to establish that it is possible that the world should be 
produced from the bodiless Brahman. The eighth topic begins with 
Madhva from the 28th sitra, as counted by him, and extends to 
the 32nd. According to Madhva the object of this topic is to refute 
the arguments urged against the all-creatorship of Visnu. Thus it 
refutes the objections that, if Brahman worked without any instru- 
ment, His whole being might be involved even in creating a single 
straw, etc. Everything is possible in God, who possesses diverse 
kinds of power. According to Sankara sitras 30, 31, forming the 
tenth topic, maintain that Brahman possesses all powers and can 
perform everything without the aid of any sense organs. Sétras 33 
and 34 (32 and 33 of Sankara’s counting) form a new topic, which 
maintains that, though all His wishes are always fulfilled, yet He 


A set ee j Be : 
yasya ca vindsa-kadranam vidyate tat sad api nirudhyate, na ca khara-tisana- 
Janmani atmavinase va karanam asti iti tayor janana-vinasabhavah. 


Nydaya-sudhd, p. 302. 
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creates this world only in play for the good of all beings. The same 
is also here the purport of Sankara’s interpretation of this topic. 
The tenth topic, consisting of siitras 34-36, is said to maintain that 
the rewards and punishments bestowed by God upon human 
beings are regulated by Him in accordance with the virtuous and 
sinful deeds performed by them, and that He does so out of His 
own sweet will to keep Himself firm in His principle of justice, and 
therefore He cannot be said to be in any way controlled in His 
actions by the karma of human beings, nor can He be accused of 
partiality or cruelty to anyone. The same is also the purport of 
Sankara’s interpretation of this topic. The chapter ends with the 
affirmation that the fact of Visnu’s being the fullness of all good 
a sugae (sadd-prapta-sarva-sad-gunam) is absolutely unimpeach- 
able. 
In the second chapter of the second book, which is devoted to 
‘the refutation of the views of other systems of Indian thought, 
Madhva and Sankara are largely in agreement. It is only in con- 
nexion with the twelfth topic, which Sankara interprets as a 
refutation of the views of the Bhagavata school, that there is any 
real divergence of opinion. For Madhva and his followers try to 
justify the authority of the Pafieardtra and interpret the topic 
accordingly, while Sankara interprets it as a refutation of the 
Bhagavata school. 

The third chapter of the second book begins with a topic intro- 
ducing a discussion of the possibility of the production of akasa, 
since two opposite sets of Upanisad texts are available on the sub- 
ject. Madhva’s followers distinguish two kinds of akdsa, akdsa as 
pure vacuity and dkdga as element; according to them it is only the 
latter that is referred to in the Upanisad texts as being produced, 
while the former is described as eternal. The second, third, fourth, 
fifth and sixth topics relate to the production of air, the being (sat) 
or Brahman, fire and earth, and it is held that Brahman alone is 
originless and that everything else has come out of Him. These 
topics are almost the same in Sankara and Madhva. The seventh 
topic maintains according to Madhva that Visnu is not only the 
creator, but also the destroyer of the world. According to Sankara, 
however, this topic asserts that the successive production of the 
elements from one another is due not to their own productive 
power, but to the productive power of God Himself. The eighth 
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topic holds that the destruction of elements takes place in an order 
inverse to that in which they were produced. Madhva accepts the 
same meaning of the topic. The ninth topic, according to Madhva, 
discusses whether it is true that all cases of destruction must be in 
inverse order to their production, and it is decided in the affirmative ; 
the objection that, since vijfdna is produced from manas and yet 
the latter is destroyed first, these two must be considered as excep- 
tions, is not correct, since in reality vijfdna is not produced out of 
manas. Manas has two senses, as “category”’ and as “inner organ”’ 
(antahkarana), and the word vijfana also means “‘category”’ and 
“understanding” (avabodha). Where vijfdana is said to rise from 
manas, it is used only in a general way, in the sense of understanding 
as arising from grasping (dlocana); Sankara, however, interprets 
this topic as consisting only of the 16th sitra (while Madhva takes 
the 15th and 16th sutras from this topic), asserting that the pro- 
duction of the sense faculties does not disturb the order of the 
production of the elements. The tenth topic of Madhva, the r7th 
siitra, is supposed to hold that there cannot be any destruction of 
Visnu. With Sankara this topic, the 16th sitra, is said to hold that 
birth and death can be spoken of only with regard to body and not 
with regard to the soul. The eleventh topic (the 17th satra with 
Sankara) means that the birth of jiva is true only in a special sense, 
since in reality jiva has neither birth nor death. The eleventh topic, 
consisting of the 18th and roth siitras, gives according to Madhva 
the view that the individual souls have all been produced from God. 
According to Madhva the twelfth topic (siitras 20-27) deals with the 
measure of jivas. The topic gives, according to him, the view that 
the jiva is atomic in size and not all-pervading. Being in one place, 
it can vitalize the whole body, just as a lamp can illuminate a room 
by its light, which is a quality of the lamp; for a substance may be 
pervading by virtue of its quality’. The thirteenth topic (27th 
siitra), according to Madhva, is supposed to affirm the plurality of 
souls. The fourteenth topic (sitras 28, 29) demonstrates that 
Brahman and jiva are different. The fifteenth topic: of Madhva 
shows that, though the souls are produced from God, yet they are 
not destructible. The souls are like reflections from the Brahman, 
and they therefore must persist as long as the Brahman remains and 


: ? A discussion is raised here by Jaya-tirtha regarding the nature of light, and 
it is held that light is of the nature of a quality and not a substance. 
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must therefore be eternal. The conditions (upddhi) through which 
these reflections are possible are twofold, external (bahya) and 
essential (svariipa). The external condition is destroyed, but not the 
essential one!. The souls are thus at once one with the Brahman and 
different; they depend on God for their existence and are similar 
to Him in nature. The sixteenth topic seeks to establish the nature 
of souls as consciousness and pure bliss, which are however revealed 
in their fullness only in the state of emancipation by the grace of 
God, while in our ordinary states these are veiled, as it were by 
ignorance (avidya)*. The seventeenth topic seeks to reconcile the 
freedom of action of the jiva with the ultimate agency of God. It is 
God who makes the jivas work in accordance with their past 
karmas, which are beginningless (anddz). Thus, though God makes 
all jivas perform all their works, He is guided in His directorship by 
their previous karmas. The eighteenth topic seeks to establish that, 
though the jivas are parts of God, they are not parts in the same 
sense as the part-incarnations, the fish-incarnation, etc., are; for 
the latter are parts of essential nature (svariipdmsa), whereas the 
former are not parts of an essential nature (jivdnam asvariipam- 
fatvam); for, though parts, they are different from God. The 
nineteenth topic asserts that the jivas are but reflections of God. 
With Sankara, however, these sitras yield quite different in- 
terpretations. Thus the twelfth topic (siitra 18) is supposed to assert 
that even in deep sleep there is consciousness, and the circumstance 
that nothing is known in this state is due to the fact that there is no 
object of which there could be any knowledge (visayabhavad tyam 
acetayamanata na caitanyabhavat). The thirteenth topic (sitras 19- 
32) discusses upon his view the question whether, in accordance 
with the texts which speak of the going out of self, the self should 
be regarded as atomic, or whether it should be regarded as all- 
pervasive; and he decides in favour of the latter, because of its 
being identical with Brahman. The fourteenth topic (siitras 33-39), 
after considering the possible agency of mind, senses, etc., denies 
them and decides in favour of the agency of soul, and holds that the 


x jicopadhir dvidha proktah svaripam bahya eva ca, 
bahyopadhir layam yati muktav anyasya tu sthitth. 
Tattva-prakasika, p. 119. 
2 evam jiva-svariipatvena mukteh piirvam apt sato jnanananden isvara- 
prasadenabhivyakti-mmittena Gnandi bhavati; prag anabhivyaktatvena anubhava- 
bhava-prasangat. Ibid. p. 120. 
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buddhi and the senses are only instruments and accessories. Yet in 
the fifteenth topic (sitra 40) Sankara tries to establish this 
agency of the self, not as real, but as illusory in presence of the 
conditions of the sense-organs, intellect, etc. (upddhi-dharma- 
dhydsenaiva ‘atmanah kartrtvam na svabhavikam). Upon the 
sixteenth topic (siitras 41-42) Sankara tries to establish the fact that 
God helps persons to perform their actions in accordance with their 
previous karma. The seventeenth topic (sitras 43-53) is interpreted 
by Sankara as stating the view that the difference between the 
selves themselves and between them and Brahman can be under- 
stood only by a reference to the analogy of reflection, spatial 
limitations or the like; for in reality they are one, and it is only 
through the presence of the limiting conditions that they appear to 
be different. 

In the fourth chapter of the first book the first topic of both 
Sankara and Madhva describes the origin of the pranas from 
Brahman!. The second topic of Madhva, containing the 3rd sitra 
of Sankara’s reading, describes the origin of manas from Brahman. 
The 4th sutra, forming the third topic of Madhva, holds the 
view that speech (vék) also is produced from Brahman, though we 
sometimes hear it spoken of as eternal, when it is applied to the 
Vedas. The 5th and the 6th sitras, forming the fourth topic, discuss 
the purports of various texts regarding the number of the prdnas, 
and hold the view that they are twelve in number. The fifth topic 
of Madhva, consisting of the 7th siitra, states the view that the 
prdnas are atomic by nature and not all-pervasive, and that hence 
there cannot be any objection to the idea of their being produced 
from Brahman. The sétras 8 and g, forming the sixth topic, show 
the production of pradnas from Brahman. The sétras 10 and 11, 
forming the seventh topic, show that even the principal (mukhya) 
prdana is dependent on Brahman for its production and existence. 
In the eighth topic, consisting of the 12th sitra, it is held that the 
modifications (urtt:) of the principal prdma are like servants, so their 
functions are also in reality derived from Brahman. The ninth 
topic, consisting of the 13th sitra, repeats textual proofs of the 
atomic character of prdna. The tenth topic, consisting of siitras 14— 


1 This topic consists according to Sankara of only four sitras, and according 
to Madhva of the first three siitras. Of these the third sitra ( pratijnanuparodhac 
ca) happens to be absent in Sankara’s reading of the Brahma-sitras. 
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16, states the view that the senses are instruments of Brahman, 
though in a remote way they may also be regarded as instruments 
of the jiva. The eleventh topic, consisting of the 17th to the rgth 
siitras, states the view that all the other twelve pranas, excepting the 
thirteenth or the principal (mukhya) prana, are so many senses. The 
difference between these and the principal prdna consists in this, 
that the work of these other prdnas, though depending principally 
on Brahman, also depends on the effort of jiva (isvara-paravasa ht 
indriyanadm pravrttir jiva-prayatnapeksaiva), but the functioning 
of the mukhya prana does not in any way depend on the individual 
souls (mukhyapranasya pravrttir na purusa-prayatnapeksaya). The 
twelfth topic (20th siitra) shows that all our bodies also are derived 
from Brahman. The last topic (21st siitra) instils the view that our 
bodies are made up not of one element, but of five elements. 
According to Sankara, however, the chapter is to be divided into 
nine topics, of which the first has already been described. The 
second topic (siitras 5-6) holds the view that there are eleven 
senses, and not seven only as some hold, after the analogy of seven 
pranas. The third topic (7th siitra) states that the senses are not all- 
pervasive, as the adherents of Sarnkhya hold, but are atomic by 
nature. The fourth topic (8th siitra) states that the mukhya prana 
is a modification of Brahman, like any other prana. The fifth topic 
(sittras 9-12) states that prana is not simply vdyu, but a subjective 
modification of it in the fivefold form, and its general function 
cannot be properly explained by reference to the individual actions 
of the separate pranas, like the movement of a cage by a concerted 
effort of each one of the birds encaged therein; for the actions of 
the pranas do not seem to be in any way concerted. As there are 
five states of mind, desire, imagination, etc., So the five prdnas are 
but modifications of the principal prana. The sixth topic (13th 
siitra) states that this principal prana is atomic by nature. The 
seventh topic (sitras 14-16) states that the pranas in their func- 
tioning are presided over by certain deities for their movement and 
yet these can only be for the enjoyment of the jivas. The eighth 
topic (siitras 17-19) states that the senses (conative and cognitive) 
are different categories (tattvdntara) from the principal prana. The 


ninth topic (sitras 20-22) states that the jiva is not the creator, who 


is Igvara. 


CHAPTER XXVII 


A GENERAL REVIEW OF THE PHILOSOPHY 
OF MADHVA 


Ontology. 


THE philosophy of Madhva admits the categories, viz., substance 
(dravya), quality (guna), action (karma), class-character (sd@manya), 
particularity (visesa), qualified (visista) whole (amsi), power (Sakiz), 
similarity (sddrsya) and negation (abhdva)1. Dravya is defined as 
the material cause (updddna-kaérana)*. A dravya is a material cause 
with reference to evolutionary changes (parindma) and manifesta- 
tion (abhivyaktz) or to both. Thus the world is subject to evolutionary 
changes, whereas God or souls can only be manifested or made 
known, but cannot undergo any evolutionary change; again, 
ignorance (avidya) may be said to undergo evolutionary changes 
and to be the object of manifestation as well. The substances are 
said to be twenty, viz., the highest self or God (paramdatman), 
Laksmi, souls (jiva), unmanifested vacuity (avydkrtakdsa), prakrti, 
the three gunas, mahat, ahamkara, buddhi, manas, the senses 
(tndriya), the elements (bhita), the element-potentials (mdtra), 
ignorance (avidya), speech-sounds (varna), darkness (andha-kara), 
root-impressions (or tendencies) (vdsand), time (kdla), reflection 
(pratibimba). 

The qualities of Madhva are of the same nature as those of the 
Vaisesika ; but the inclusion of mental qualities, such as self-control 

1 In the Tattva-samkhydna (p. 10) it is said that reality (tattva) is twofold, 
independent (svatantra) and dependent (asvatantra), and elsewhere in the 
Bhasya it is said that there are four categories (padartha), viz., God, prakrti, soul 
(jiva) and matter (jada): 

isvarah prakrtir jivo jadam ceti catustayam 
padarthanam sannidhanat tatreso visnurucyate. 

But the present division of Madhva’s philosophy, as admitting of ten categories, 


is made in view of similar kinds of division and classification used by the 
Vaisesika and others. 

2 There is another definition of dravya, when it is defined as the object of a 
competitive race in the second canto of Bhagavata-tatparya, also referred to in 
the Madhva-siddhanta-sdra. Thus it is said: dravyam tu dravana-prapyam 
dvayor vivadamanayoh pirvam vegabhisambandhadakasas tu, pradesatah. But this 
does not seem to have been further elaborated. It is hardly justifiable to seek any 
philosophical sense in this fanciful etymological meaning. 
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(Sama), mercy (krpa), endurance (titiksd), strength (bala), fear 
(bhaya), shame (lajja), sagacity (gdmbhirya), beauty (saundarya), 
heroism (Saurya), liberality (audarya), etc., is considered indis- 
pensable, and so the qualities include not only the twenty-four 
qualities of the syncretist Vaisesika, but many more. 

Actions (karma) are those which directly or indirectly lead to 
merit (punya) or demerit (papa). There are no actions which are 
morally absolutely indifferent; even upward motion and the like 
—which may be considered as indifferent (udasina) karmas—are 
indirectly the causes of merit or demerit. Karmas are generally 
divided into three classes, as vihita, i.e., enjoined by the Sastra, 
nisiddha, prohibited by it, and udasina, not contemplated by it or 
indifferent. The latter is of the nature of vibration (parispanda), and 
this is not of five kinds alone, as the Vaisesika supposes, but of 
many other kinds?. Actions of creation, destruction, etc., in God 
are eternal in Him and form His essence (svariipa-bhiitah); the 
contradictory actions of creation and destruction may abide in 
Him, provided that, when one is in the actual form, the other is in 
the potential form?. Actions in non-eternal things are non-eternal 
and can be directly perceived by the senses. 

The next question is regarding jatz, or universals, which are 
considered by the Nyaya-Vaisesika as one and immutable. These 
are considered in the Madhva school as eternal only in eternal 
substances like the jivas, whereas in non-eternal substances they 
are considered to be destructible and limited specifically to the 
individuals where they occur. There are in destructible individuals 
no such universals, which last even when the individuals are 
destroyed. An objection is raised that, if the existence of permanent 
universals is not agreed to, then the difficulty of comprehending 
concomitance (vyapti) would be insurmountable, and hence in- 
ference would be impossible. The answer that is given on the side 
of Madhva is that inference is possible on the basis of similarity 
(sddrsya), and that the acceptance of immutable universals is not 


1 The syncretistic Vaisesika view, that action is of five kinds, is described 
here; for it is held that the Vaisesika view that by simple rectilineal motion 
(gamana), circular motion (bhramana) or other kinds of motion could be got, is 
strongly objected to, because circular motion is not a species of rectilinear 
motion; and hence the Vaisesika classification of karma into five classes is also 
held to be inadequate. 

2 srsti-kale srsti-kriya vyakty-atmana vartate, anyada tu sakty-dtmana, 
evam samhara-kriyapt. Madhva-siddhanta-sara, Pp. 4- 
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necessary for that purpose; and this also applies to the compre- 
hension of the meaning of words: when certain objects are pointed 
out as having any particular name, that name can be extended to 
other individuals which are extremely similar to the previous 
objects which were originally associated with that name. A dif- 
ference is also drawn between jdti (‘‘universal”) and upadhi 
(“limiting condition”’) in this, that the latter is said to be that which 
depends for its comprehension upon the comprehension of some 
other primary notion, while the former is that whose comprehension 
is direct and does not depend upon the comprehension of some 
other notion?. Thus the universal of cow (gotva) is known im- 
mediately and directly, whereas the notion of the universal of 
“cognizability”” (prameyatva) can only be known through the 
previous knowledge of those things which are objects of knowledge. 
So the universal of cognizability is said to be upddhi, and the former 
jati. It is further objected that, if objections are taken against an 
immutable universal existing in all individuals of a class at one and 
the same time, then the same objection may be taken against the 
acceptance of similarity, which must be supposed to exist at one 
time in a number of individuals. The answer to this is that the 
relation of similarity between two or three individuals is viewed in 
Madhva philosophy as existing uniformly between the number of 
individuals so related, but not completely in any one of them. 
When two or three terms which are said to be similar exist, the 
relation of similarity is like a dyadic or triadic relation subsisting 
between the terms in mutual dependence’; the relation of simi- 
larity existing between a number of terms is therefore not one, but 
many, according as the relation is noted from the point of view of 
one or the other of the terms. The similarity of A to B is different 


from the similarity of B to A, and so forth (bhinnabhinnam 
sddrsyam iti siddham). 


* anugata-dharmam vinadpi sadréyena sarvatra vyapty-dadi-graha-sambhavat, 
ayam dhitmah etat-sadrsas ca vahni-vyapya ity evam-kramena vyapti-grahah, 
“even without the basis of the existence of identical characteristics, compre- 
hension of vyapt is possible on the basis of similarity, e.g., ‘This is smoke and 
entities similar to these are associated with fire, etc.’” Madhva-siddhanta-sara, 


p. 6. 


® ttara-niriipanadhina-niriipanakatvam upadhi-laksanam and anya-niritpana- 


dhina-niriipanatvam jatitvam. Ibid. p. 7. 
* eka-niriupitaparadhikarana-vurttitvena tri-vikrama-nydyena _ tat-svikdrat, 
pratiyogituanuyogitvadivat. Ibid. p. 6. 
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We next come to the doctrine of specific particulars (vssSesa) in 
the Madhva school. It supposes that every substance is made up 
of an infinite number of particulars associated with each and every 
quality that it may be supposed to possess. Thus, when the question 
arises regarding the relation of qualities to their substances (e.g., the 
relation of colour, etc., to a jug) if any quality was identical with the 
substance, then the destruction of it would mean destruction of the 
substance, and the words denoting the substance and the quality 
would mutually mean each other; but that is not so, and this dif- 
ficulty can be solved only on the supposition that there are specific 
particulars corresponding as the basis to each one of the qualities. 
As to the exact relation of these to their substance there are 
divergences of view, some holding that they are identical with the 
substance (abheda), others that they are different (bheda), and 
others that they are both identical and different (bhedabheda). 
Whatever view regarding the relation of the qualities to the sub- 
stance is accepted, the doctrine of specific particulars (visesa) has 
to be accepted, to escape the contradiction. Thus wisesas in each 
substance are numberless, corresponding to the view-points or 
qualities intended to be explained; but there are no further visesas 
for each visesa, as that would lead to an infinite regress. For a 
satisfactory explanation of the diverse external qualities of God it 
is necessary to admit eternal visesas in Him. In order to explain 
the possibility of a connection of the continuous eternal space or 
vacuity (akdsa) with finite objects like jug, etc. it is necessary to 
admit the existence of visesas in Gkdsat. It will be seen from the 
above that the acceptance of visesas becomes necessary only in those 
cases where the unity and difference of two entities, such as the 
substance and the qualities or the like, cannot otherwise be satis- 
factorily explained. For these cases the doctrine of visesas intro- 
duces some supposed particulars, or parts, to which the association 
of the quality could be referred, without referring to the whole 
substance for such association. But this does not apply to the 
existence of visesa in the atoms; for the atoms can very well be 
admitted to have parts, and the contact with other atoms can thus 
be very easily explained without the assumption of any visesa. An 
atom may be admitted to be the smallest unit in comparison with 

1 ato gaganadi-vibhu-dravyasya ghatadina samyoga-tadabhavobhaya-nirvahako 
viseso’nanya-gatya sutkarantyah. Ibid. p. 9. 
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everything else: but that is no reason why it should not be admitted 
to be bigger than its own parts. If the atoms had not parts, they 
could not be held to combine on all their ten sides!. So the 
Vaisesika view, admitting visesas in atoms, has to be rejected. It is 
well worth remembering here that the Vaisesikas held that there 
were among the atoms of even the same bhiita, and also among the 
souls, such specific differences that these could be distinguished 
from one another by the yogins. These final differences, existing in 
the atoms themselves, are called visesas by the Kanada school of 
thinkers. This conception of visesa and its utility is different from 
the conception of visesa in the Madhva school?. 

Samavaya, or the relation of inherence accepted in the Nyaya- 
Vaigesika school, is discarded in the system of Madhva on almost 
the same grounds as in Sankara’s Bhdsya on the Brahma-siitras. The 
view is that the appearance of the cause in the effect and of the 
qualities in the substance is manifestly of the nature of a relation 
and, as this relation is not contact (samyoga), it must be a separate 
relation, viz., the relation of inherence (samavdya). But in the same 
way samavdaya (e.g., in the sentence tha tantusu pata-samavayah) 
itself may have the appearance of existing in something else in some 
relation, and hence may be in need of further relations to relate it. 
If without any such series of relations a relation of inherence can be 
related in the manner of a quality and a substance, then that sort of 
relatedness or qualifiedness (v1sistatd) may serve all the purposes of 
samavaya. This brings us to the acceptance of “related” or 
“‘qualified”’ as a category separate and distinct from the categories 
of quality (guna) and substance (dravya) and the relation involved 
between the two’. So also the whole (amsz) is not either the rela- 
tions or the parts or both, but a separate category by itself. 

Power (Sakti), as a separate category, exists in four forms: 
(i) as mysterious—acintya-sakti—as in God, (ii) causal power 


1 anyapeksaya paramanutve pi suavayavapeksaya mahattvopapatteh:...kim ca 
paramanor avayavanangikare tasya dasadiksv abhisambandho na syat. _Madhva- 
siddhanta-sara, p. 10. 

2 asmad-visistanam yoginadm mityesu tulydkrti-guna-kriyesu paramanusu 
muktatmasu ca anya-nimittasambhavad yebhyo nimittebhyah pratyadharam 
vilaksano’yam vilaksano’yam iti pratyaya-vydurittih, desa-kala-viprakarse ca 
paramanau sa evdyam iti pratyabhijfianam ca bhavati te antya visesah. 

Prasasta-pada-bhasya, pp. 321-2. 

3 visistam visesana-visesya-tatsambandhatiriktam avasyam argikartavyam. 

Madhva-siddhanta-sdra, p. 11. 
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(karana-sakti or sahaja-sakti), which naturally exists in things and 
by virtue of which they can produce all sorts of changes, (ili) a 
power brought about by a new operation in a thing called the 
ddheya-sakti, as in an idol through the ritual operations of the 
installation ceremony (pratistha), and (iv) the significant power of 
words (pada-sakti). Negation is said to be of three kinds: (i) the 
negation preceding a production (prdg-abhava), (ii) that following 
destruction (dhvamsabhdava), (iii) as otherness (anyonyabhava), e.g., 
there is the negation of a jug in a pot and of a pot in a jug: this is 
therefore the same as differences, which are considered as the 
essence of all things!. When things are destroyed, their differences 
are also destroyed. But the five differences between God and souls, 
between souls themselves, between inanimate objects themselves, 
between them and God, and between them and the souls, are all 
eternal; for the differences in eternal things are eternal and in non- 
eternal things non-eternal?. The fourth kind of negation, atyanta- 
bhava, is the non-existence belonging to impossible entities like the 
hare’s horn. 

God, or Param4tman, is in this system considered as the fullness 
of infinite qualities. He is the author of creation, maintenance, 
destruction, control, knowledge, bondage, salvation, and hiding 
(aurti). He is omniscient, and all words in their most pervading 
and primary sense refer to Him. He is different from all material 
objects, souls and prakrtt, and has for His body knowledge and 
bliss, and is wholly independent and one, though He may have 
diverse forms (as in Vasudeva, Pradyumna, etc.); all such forms of 
Him are the full manifestation of all His qualities. 

The souls (jiva) are naturally tainted with defects of ignorance, 
sorrow, fear, etc., and they are subject to cycles of transformation. 
They are infinite in number. They are of three kinds, viz., those 
who are fit for emancipation (mukti-yogya), ©-8-, gods such as 
Brahma, Vayu, etc., or sages, like Narada, etc., or like the ancestors 
(pitr), or kings like Ambariga, or advanced men; these advanced 


1 bhedas tu sarva-vastiinam svarupam nayam avyayam. Ibid. p. 20. 

: 2 Jaya-tirtha, however, in his Nyaya-sudhd, \. 4. 6 (adhikarana, p. 222), holds 
that differences (whether in eternal or in non-eternal things) are always eternal: 
na ca kadapi padarthanam anyonya-tadatmyam asti iti anityanam apt bhedo nitya 
eva ity ahuh. Padmanabha-tirtha also in his San-nyaya-ratnavalt or Anuvya- 
khyana holds exactly the same view on the same topic (I. 4. 6): vinasino’pt 
ghatader dharma-rupo bhedah para-vady-abhyupagataghatatvadi-jatwan nityo’ - 
bhyupagantavyah. 
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souls think of God as being, bliss, knowledge and d@tman. It is only 
the second class of souls that are subject to transmigration and 
suffer the pleasures of Heaven and the sufferings of Earth and Hell. 
There is a third class of beings, the demons, ghosts and the like. 
Each one of these souls is different from every other soul, and even 
in emancipation the souls differ from one another in their respective 
merits, qualifications, desires, etc. 

Next comes the consideration of unmanifested space (avyakrta 
Gkdso dig-ritpah), which remains the same in creation and destruc- 
tion. This is, of course, different from akdsa as element, otherwise 
called bhiitakasa, which is a product of the tdmasa ego and is 
limited. Akdsa as space is vacuity and eternal?. 

Prakrti also is accepted in the Madhva system as the material 
cause of the material world?. Time is a direct product of it, and all 
else is produced through the series of changes which it undergoes 
through the categories of mahat, etc. Prakrti is accepted here as a _ 
substance (dravya)®? and is recognized in the Madhva system 
as what is called mayd, a consort of God, though it is called impure 
(dosa-yukta) and material (jada), evolving (parindmini), though 
under the full control of God, and may thus be regarded almost as 
His will or strength (Harer icchathava balam). 'This prakrti is to the 
world the cause of all bondage (jagabhandhatmika)*. The subtle 
bodies (liiga-sarira) of all living beings are formed out of the stuff 
of this prakrti. It is also the source of the three gunas (guna- 
trayady-upadana-bhiita). It is held that during the time of the great 
creation prakrti alone existed and nothing else. At that time God 
out of His creative desire produced from prakrti in three masses 
sattva, rajas and tamas®. It is said that rajas is double of tamas 
and sativa is double of rajas. Sattva exists by itself in its pure 
form: rajas and tamas are always mixed with each other and with 
sattva. Thus sattva exists not only in this pure form, but also as an 
element in the mixed rajas variety and tamas variety. In the mixed 
rajas there are for each part of rajas a hundred parts of sattva and 
one hundredth part of tamas. In the tamas mixture there are for 

1 bhiitakdsatiriktaya desa-kala-paricchinnadyds tarkikady-abhimata-disa eva- 
smakam avyakrtaka@satvat. Tatparya-candrika, . 3. 1 (p. 932). Also Nyaya- 
sudhd, 11. 3. 1. 

* saksat paramparayda vd visvopadanam prakrtih. Padartha-samgraha, 93. 

* Nyaya-sudha and San-nyaya-ratnavali on the Anuvyakhyana, 11. 1.6 (p.21). 

* Bhagavata-tatparya, 111. 10. 9 (p. 29). ° Madhva-siddhanta-sara, p. 36. 
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each part of tamas ten parts of sattva and one-tenth part of rajas. 
At the time of the world-dissolution (vilaya) ten parts return to 
sattva and one part to rajas with one part in tamas. The evolution 
of the mahat-tattva takes place immediately after the production 
of the three gunas, when the entire amount of the produced rajas 
becomes mixed with tamas; the mahat-tattva is constituted of three 
parts of rajas and one part of tamas. With reference to the later 
derivatives this mahat-tattva is called sattvat. In the category 
ahamkara (that which is derived immediately after mahat) there is 
for every ten parts of sattva one part of rajas and a tenth part of 
tamas. From the sattva of the tamas part of it the manas, etc., are 
produced, out of the rajas part of it the senses are produced, and 
out of the tamas the elements are produced. They are at first 
manifested as tan-mdtras, or the powers inherent in and manifested 
in the elements. As ahamkdra contains within it the materials for 
a threefold development, it is called varkarzka, taijasa and tamasa 
accordingly. In the Tattva-samkhyana buddhi-tattva and manas- 
tattva are said to be two categories evolving in succession from 
ahamkara. The twenty-four categories counted from mahat are in 
this enumeration mahat, ahamkara, buddhi, manas, the ten indriyas 
(senses), the five tan-matras and the five bhiitas®. As buddhi is of 
two kinds, viz., buddht as category and buddhi as knowledge, so 
manas is also regarded as being of two kinds, manas as category and 
manas as sense-organ. As sense-organ, it is both eternal and non- 
eternal; it is eternal in God, Laksmi, Brahma and all other souls, 

1 Bhagavata-tatparya, Il. 14, by Madhvacarya. In this passage the original 
sattva is spoken of as being the deity Sri, the original rajas as Bhi, and the 
original tamas as Durga, and the deity which has for her root all the three is 


called Maha-laksmt. The Lord Yanardana is beyond the gunas and their roots. 
2 There seems to be adivergence of opinion regarding the place of the evolution 
of buddhi-tattva. The view just given is found in the Tattva-samkhyana (p. 41): 
asamsrstam mahan aham buddhir manah khan dasa matra-bhitani panca ca, 
and supported in its commentary by Satyadharma Yatt. This is also in consonance 
with Katha, 1. 3. 10. But in the passage quoted from Madhva’s Bhdsya in the 
Madhwa-siddhanta-sara it is said that the vijidana-tattva (probably the same as 
buddhi-tattva) arises from the mahat-tattva, that from it again there is manas, and 
from manas the senses, etc.: 
vijnana-tattvam mahatah samutpannam caturmukhat, 
vijfiana-tattvdc ca mano manas-tattvdcca khadikam. 
The way in which Padmanabha Siri tries to solve the difficulty in his Padartha- 
samgraha is that the buddhi-tattva springs directly from the mahat-tattva, but 
that it grows in association with taijasa ahamk4ara (taijasahamkarena upacita). This 
explains the precedence of ahamkara as given in the Tattva-samkhyana. Buddhi, 
of course, is of two kinds, as knowledge (jfiana-riipa) and as category (tattva). 
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as their own essence (svaritpa-bhiitam) or self. The non-eternal 
manas, as belonging to God, brahma, individual souls, etc., is of 
five kinds; manas, buddhi, ahamkara, citta and cetana, which may 
also be regarded as the urttis or functions of manas. Of these manas 
is said to be that to which is'‘due imagination (samkalpa) and doubt 
(vtkalpa); buddhi is that to which is due the function of coming to 
any decision (nscayatmika buddhi); ahamkara is that through the 
functioning of which the unreal is thought of as real (asvariipe 
svariipa-matih), and the cause of memory is citta. The senses are 
twelve, including five cognitive, five conative, manas and the 
saksindriya, as buddhi is included within manas. The senses are 
considered from two points of view, viz., from the point of view of 
their predominantly tejas materials, and as being sense-organs. 
In their aspects as certain sorts produced in course of the evolution 
of their materials they are destructible; but as sense-organs they 
are eternal in God and in all living beings. As regards the bodily 
seats of these organs, these are -destructible in the case of all 
destructible beings. The internal sense of intuition (saksi) can 
directly perceive pleasure and pain, ignorance, time and space. 
The sense-data of sounds, colours, etc., appearing through their 
respective sense-organs, are directly perceived by this sense of 
intuition. All things that transcend the domain of the senses are 
intuited by the sense of intuition (saksi), either as known or un- 
known. To consider the saksi-jfidna as a special source of intuitive 
knowledge, indispensable particularly for the perception of time 
and space, is indeed one of the important special features of 
Madhva’s system. In Sankara Vedanta saksi stands as the inex- 
tinguishable brahma-light, which can be veiled by ajnana, though 
ajnana itself is manifested in its true nature, ignorance, by the 
saksi1. Madhva holds that it is through the intuitive sense of saksi 


J yat-prasddad avidyadi sphuraty eva diva-nigam tam apy 


apahnute’vidya najndnasyasti duskaram. 
Advaita-brahma-siddhi, p. 312. 
As this work also notices, there are in Sankara Vedanta four views on the 
status of sakst. Thus the Tattva-suddhi holds that it is the light of Brahman, 
appearing as if it were in the jiva; the Tattva-pradipika holds that it is Igvara 
manifesting Himself in all individual souls; the Vedanta-kaumudi holds that it is 
but a form of Ivara, a neutral entity which remains the same in all operations 
of the jzva and is of direct and immediate perception, but is also the nescience 
(avidya) which veils it. The Kitastha-dipa considers it to be an unchangeable light 


of pure intelligence in jiva, which remains the same under all conditions and is 
hence called saksi. 
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that an individual observes the validity of his sense-knowledge and 
of his own self as the ego (aham). Our perception of self, on this 
view, is not due to the activity of mind or to mental perception 
(manonubhava) ; for, had it been so, one might as a resuit of mind 
activity or mental functioning have doubted his own self; but this 
never happens, and so it has to be admitted that the perception of 
self is due to some other jntuitive sense called saksi. Sakst thus 
always leads us to unerring and certain truths, whereas, wherever 
in knowledge there is a discriminating process and a chance of 
error, it is said to be due to mental perception’. 

The tan-mdtras are accepted in Madhvaism as the subtler 
materials of the five grosser elements (bhitas). It must be noted 
that the categories of ahamkara and buddhi are considered as being 
a kind of subtle material stuff, capable of being understood as 
quantities having definite quantitative measurements (parimana)?. 

Ignorance (avidyd) is a negative substance (dravya), which by 
God’s will veils the natural intelligence of us all*. But there is no one 
common avidya which appears in different individuals; the avidya 
of one individual is altogether different from the avidyd of another 
individual. As such, it seems to denote our individual ignorance 
and not a generalized entity such as is found in most of the Indian 
systems ; thus each person has a specific (pratisviki) avidya of his own. 

Time (kala) is coexistent with all-pervading space (avyakrta 
akasa), and it is made directly from prakrti stuff having a more 

rimeval existence than any of the derived kinds*. It exists in itself 
EP a 

1 yat kvacid vyabhicari syat darsanam manasam hi tat. Anuvyakhyana. 

evam sa devadatto gauro na va paramanuh gurutvddhikaranam na va itt 
samSayo manasah. Madhwa-siddhanta-sGra, p. 44- 

2 Manu-brhaspaty-ddayas tu ahamkarat parimanato hinena buddhi-tattvena 
svocita-parimanena parimita-desa-paryantam avasthitam visnum pasyanti soma- 
siryam tu buddhi-tattvat parimanato hinena manas-tatvena parimita-desa- 
paryantam avasthitam visnum pasyatah varunadayas tu akasa-vayv-adi-bhitath 
kramena parimanato dasahinaih parimita-desa-paryantam avasthitam visnum 
yogyatanusarena pasyanti. 

San-nyaya-ratnavali and Madhva-siddhanta-sara, Pp. 49. 

3 atah paramesvara eva sattvddi-gunamay-avidyavirodhitvena avidyaya 
svadhinaya prakrtya acintyadbhutaya svasaktya jivasya sva-prakasam api svaripa- 
caitanyam apy acchadayati. Nydaya-sudha on the topic of jzfasa. 

4 The objection that, if time is made out of prakrti stuff, from whence would 
mahat, etc., be evolved, is not valid; for it is only from some parts of prakrti that 
time is evolved, while it is from other parts that the categories are evolved: 
sarvatra vyaptanam katipaya-prakrti-suksmanam kalopadanatvam, katipayanam 


mahad-ady-upadanatvam katipayanam ca miila-riipena avasthanam. Madhva- 
siddhanta-sara, p. 64. 
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(sva-gata) and is, like space, the vehicle (ddhara) of everything else, 
and it is also the common cause of the production of all objects. 

Darkness (andhakdra) is also considered as a separate substance 
and not as mere negation of light. A new conception of pratibimba 
(“reflection’’) is introduced to denote the jivas, who cannot have 
any existence apart from the existence of God and who cannot 
behave in any way independent of His will, and, being conscious 
entities, having will and feeling, are essentially similar to him; 
though reflections, they are not destructible like ordinary re- 
flections in mirrors, but are eternal (pratibimbas tu bimbavinabhita- 
sat-sadrsah)}. 

The system of Madhva admits the qualities (guna) more or less 
in the same way as the Nyaya-Vaisesika does; the points of dif- 
ference are hardly ever of any philosophical importance. Those 
which deserve to be mentioned will be referred to in the succeeding 
sections. 


Pramanas (ways of valid knowledge). 


Pramana is defined as that which makes an object of knowledge 
cognizable as it is in itself (‘yathartham pramanam)?. The function 
of pramana consists both in making an entity object of knowledge 
through the production of knowledge (jiidna-jananad vava jneyata- 
sampadakatvena), either directly (saksat) or indirectly (asaksat)?. 
There are two functions in a pramdna, viz. (1) to render an entity 
an object of knowledge (jreya-visaytkarana) and (2) to make it cog- 
nizable (jreyatd-sampadana). So far as the function of making an 
entity an object of knowledge is concerned, all pramdnas directly 
perform it; it is only with reference to the second function that 
there is the distinction between the two kinds of pramdanas, kevala 
and anu, such that it is only the former that performs it directly and 
only the latter that performs it indirectly (parampara-krama)*. 
These two functions also distinguish a pramana from the pramata 
(“subject”) and the prameya (“object”), since neither the subject 

1 Padartha-samgraha, 193. 

* Madhva’s definition of pramana in his Pramana-laksana is elaborated by 
Jaya-tirtha in his Pramdna-paddhati as jiieyam anatikramya vartamadnam yathda- 
vasthitam eva jieyam yad visaytkaroti nanyatha tat pramanam (p. 8). 

* Jaya-tirtha-vijaya-tippant on the Pramdana-paddhati by Janardana. 

* Ibid. Also kevalam visayasya jneyatvam janam upadhitaya karanam tu taj- 


janakataya sampdadayanti ity etavantam visesam asritya kevalanu-pramana-bhedah 
samarthitah. Nydya-sudha, 1. 1. 2 (p. 249). 
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nor the object can be called the instrumental causes of knowledge, 
though they may in some sense be admitted as causes, and they do 
not cause an entity to be an object of knowledge either. Our know- 
ledge does not in any way modify an object of knowledge, but an 
entity becomes known when knowledge of it is produced. Truth, 
by which is understood exact agreement of knowledge with its 
object, belongs properly to knowledge alone (jridnasyaiva mukhyato 
yatharthyam). The instruments of knowledge can be called true 
(yathartha) only in an indirect manner, on the ground of their 
producing true knowledge (yathartha-jnana-janaka yathartha)'. 
But yet the definition properly applies to the instruments as well, 
since they are also yathartha in the sense that they are also directed 
to the object, just as knowledge of it is. So far as they are directed 
towards the right object of which we have right knowledge, their 
scope of activity is in agreement with the scope or extent of the 
object of knowledge. So it is clear that pramana is twofold: 
pramana as true knowledge (kevala pramdna) and pramana as 
instrument (sadhana) of knowledge (anu pramdana). This kevala 
pramana is again twofold, as consciousness (caitanya) and as states 
(urtti). This consciousness is described by Jaya-tirtha as superior, 
middling and inferior (uttama-madhyamadhama), as right, mixed, 
and wrong; the vtti is also threefold, as perception, inference, and 
scriptures (Ggama). The anu pramdana also is threefold, as percep- 
tion, inference and scriptures. A question arises, whether the term 
pramana could be applied to any right knowledge which happens 
to be right only by accident (kakatdliya) and not attained by the 
proper process of right knowledge. Thus, for example, by a mere 
guess one might say that there are five shillings in one’s friend’s 
pocket, and this knowledge might really agree with the fact that 
one’s friend has five shillings in his pocket; but, though this 
knowledge is right, it cannot be called pramdana; for this is not due 
to the speaker’s own certain knowledge, since he had only guessed, 
which is only a form of doubt (vaktur jnanasya samsayatvena 
aprasangat). This also applies to the case where one makes an 
inference on the basis of a misperceived hetu, e.g., the inference of 
fire from steam or vapour mistaken for smoke. 

The value of this definition of pramdna as agreement with 
onjects of knowledge (yathartha) is to be found in the fact that it 

1 Ibid. 2 Ibid. p. 250. 


DIV Ir 
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includes memory (smrti) of previous valid experience as valid, 
whereas most of the other systems of Indian philosophy are dis- 
posed so to form their definition as purposely to exclude the right 
of memory to be counted as pramdana’. Salikanatha’s argument, as 
given in his Prakarana-paficika, on the rejection of memory from 
the definition of pramdna is based on the fact that memory is 
knowledge produced only by the impressions of previous knowledge 
(pitrva-vijfiana-samskara-matrajam jfadnam); as such, it depends 
only on: previous knowledge and necessarily refers to past ex- 
perience, and cannot therefore refer independently to the ascertain- 
ment of the nature of objects?. He excludes recognition (pratya- 
bhijia) from memory, as recognition includes in its data of origin 
direct sense contact; and he also excludes the case of a series of 
perceptions of the same object (dhara-vahtka jndna); for though it 
involves memory, it also involves direct sense contact, but the 
exclusion of memory from the definition of pramdna applies only 
to pure memory, unassociated with sense contact. The idea is that 
that which depends on or is produced only by previous knowledge 
does not directly contribute to our knowledge and is hence not 
pramana. 

The reason why Jaya-tirtha urges the inclusion of memory is 
that memory may also agree with an object of knowledge and hence 
may rightly be called pramdna. It may be that, while I am re- 
membering an object, it may not still be there or it may have ceased 
to exist, but that does not affect the validity of memory as pramdna, 
since the object did exist at the time of previous experience referred 
to by memory, though it may not be existing at the time when the 
memory is produced. If it is argued that, since the object is not in 
the same condition at the time of memory as it was at the time of 
experience, memory is not valid, in that case all knowledge about 
past and future by inference or scriptures would be invalid, since 
the past and future events inferred might not exist at the time of 


1 Here Jaya-tirtha refers to the definitions of the Mimamsa as anadhigatartha- 
gantr pramadnam and as anubhitih pramadnam. The first refers to Kumiéirila’s 
definition and the second to that of Prabhakara. Kumirila defines pramdna (as 
found in the Codand-siitra 80, Sloka-varttika) as firm knowledge (drdham vijfianam) 
produced (utpannam) and unassociated with other knowledge (napi jfianantarena 
samvadam rcchati). The second definition is that of Prabhakara as quoted in 
Salikanatha’s Prakarana-paficika, p. 42: pramanam anubhiitih. 

® smrtir hi tad-tty-upajayamanda pracim pratitim anurudhyamand na svatan- 
tryena artham paricchinatti iti na pramanam. Prakarana-paficika, Pp. 42. 
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experience. If it is argued that the object of previous knowledge 
changes its state and so cannot in its entirety be referred to as the 
object of memory, then that destroys the validity of all pramdnas; 
for nothing can be made an object of all the pramdnas in its 
entirety. Also it cannot be objected that, if the thing does not 
change its state, then memory should grasp it as an entity which has 
not changed its state. This is not valid either; for memory does not 
grasp an object as if it had not changed its state, but as “it was so 
at that time” (tadasan tadrsa iti). Memory is absolutely indifferent 
with regard to the question whether an object has changed its state 
or not. Since memory agrees with real objective facts it has to be 
considered valid, and it is the special feature of the present definition 
that it includes memory as a valid definition, which is not done in 
other systems. The validity of memory as a pramana is proved by 
the fact that people resort to it as valid knowledge in all their 
dealings, and only right knowledge is referred to by men (loka- 
vyavahara). There is no way of establishing the validity of the 
pramdnas of perception, etc., except the ultimate testimony of 
universal human experience’. 

Moreover, even the validity of the sacred writings of Manu is 
based on the remembered purport of the Vedas, and thence they 
are called smrti?. Again, the argument that memory has no validity 
because it does not bring us any fruit (nisphal) is not right; for the 
validity depends on correctness of correspondence and not on 
fruitfulness. Want of validity (apraémanya) is made evident through 
the defect of the organs or the resulting contradiction (badhaka- 
pratyaya). It may also be noted that memory is not absolutely 
fruitless; thus the memory of happy things is pleasant and 
strengthens the root impressions also (samskara-patana). Again, it 
is argued that that alone could be called pramana which involves 
the knowledge of something new, and that therefore memory, 
which does not involve new knowledge, cannot be counted as 
pramana. If it is required that an object of knowledge should be 
pramana, then the eternal entities about which there cannot be any 
new knowledge cannot be the objects of pramana. If the require- 


1na hy asti pratyaksadi-pramanya-sadhakam anyad loka-vyavahdarat. 
Nydya-sudhd, i. 1. 2 adhikarana, p. 251. 

2 te hi srutyddindnubhitartham smrtva tat-pratipadakam grantham Gracayatt. 
Ibid. p. 252. 
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ment of new knowledge is not considered to refer to objects of 
knowledge, but only to the method or process of knowledge, then 
the knowledge involved in continuous perception of an object 
(dharavahika jfiana) could not be considered as pramana. The 
Buddhists might, of course, answer that each new moment a new 
object is produced which is perceived; the Samkhya might hold 
that at each new moment all objects suffer a new change or 
parindma; but what would the Mimamsaka say? With him the 
object (e.g., the jug) remains the same at all successive moments. 
If it is argued that in the knowledge of an object abiding in and 
through successive moments we have at each particular moment 
a new element of time involved in it and this may constitute a 
newness of knowledge in spite of the fact that the object of know- 
ledge has been abiding all through the moments, the same may be 
argued in favour of memory; for it manifests objects in the present 
and has reference to the experience as having happened in the past 
(smrtir api vartamdana-tat-kdlataya anubhiitam artham atita- 
kdlataya avagahate). Jaya-tirtha maintains that it is not possible to 
show any necessary connection between praémdnya (validity), and 
the requirement that the object should bé previously unacquired 
(anadhigatartha) either through association (sdhacarya), or through 
that and the want of any contradictory instance; for on the first 
ground many other things associated with praémdnya would have 
to be claimed to be anadhigata, which they are not, and the second 
ground does not apply at least in the case of continuous knowledge 
(dharad-vahika jriana). For in the case of continuous knowledge 
successive moments are regarded as pramdna in spite of there being 
in them no new knowledge. 

If it is objected “how could it be the function of pramdna to 
make an already-known object known to us”’ (adhigatam evartham 
adhigamayata pramanena pistam pistam syat), what does the objec- 
tion really mean? It cannot mean that in regard to a known object 
no further cognition can arise; for neither is knowledge opposed to 
knowledge, nor is want of knowledge a part of the conditions which 
produce knowledge. The objection to the rise of a second know- 
ledge of a known object on the ground of fruitlessness has already 
been answered. Nor can it be said that a pramdna should not be 
dependent on anything else or on any other knowledge; for that 
objection would also apply to inference, which is admitted by all 
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to be a pramana. So pramana should be so defined that memory 
may be included within it. Chalari-Sesacarya quotes an unidentified 
scriptural text in support of the inclusion of memory in pramdana’. 
Jaya-tirtha, in a brief statement of the positive considerations which 
according to him support the inclusion of memory in pramdna, 
says that memory is true (yathartha). When an object appears in 
consciousness to have a definite character in a particular time and 
at a particular place and has actually that character at that time and 
at that place, then this knowledge is true or yathartha. Now 
memory gives us exactly this sort of knowledge; “it was so there 
at that time.’”’ It is not the fact that at that time it was not so. 
Memory is directly produced by the manas, and the impressions 
(samskdra) represent its mode of contact with the object. It is 
through the impressions that mind comes in contact with specific 
objects (samskaras tu’ manasas tad-artha-sannikarsa-riipa eva). It 
may be objected that, the object referred to by memory having 
undergone many changes and ceased in the interval to exist in its 
old state, the present memory cannot take hold of its object; the 
answer is that the objection would have some force if manas, 
unaided by any other instrument, were expected to do it; but this 
is not so. Just as the sense-organs, which are operative only in the 
present, may yet perform the operation of recognition through the 
help of the impressions (samskara), so the manas also may be 
admitted to refer by the help of the impressions to an object which 
has changed its previous state”. 

The conception of pramdna is considered a subject of great 
importance in Indian philosophy. The word pramana is used 
principally in two different senses, (i) as a valid mental act, as 
distinguished from the invalid or illusory cognitions; (ii) as the 
instruments or the collocations of circumstances which produce 
knowledge. Some account of pramdana in the latter sense has 
already been given in Vol. 1, pp. 330-2. The conflicting opinions 
regarding the interpretation of pramdna as instruments of know- 

2 smrtih pratyaksam aitihyam anumanacatustayam 

pramanam iti vijheyam dharmady-arthe mumuksubhih. 
Pramdna-candrikd, p. 4. 

2 samskara-sahakrtam manah ananubhitam api nivrtta-pirvavastham visayi- 
Rurvat smaranam janayet iti ko dosah; vartamana-visayani api indriyani sahakari- 
samarthyat kalantara-sambandhitam api gocarayanti; yatha samskara-sahakrtant 


soyam ity atita-vartamanatva-visistavisayapratyabhijna-sadhanani prakrtendri- 
yan mano-vrtti-jfnanam janayantt. Pramdana-paddhati, p. 24. 
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ledge is due to the fact that diverse systems of philosophy hold 
different views regarding the nature and origin of knowledge. ‘Thus 
the Nyaya defines pramdna as the collocation of causes which pro- 
duces knowledge (upalabdhi or prama). 'The causes of memory are 
excluded from pramdna simply on verbal grounds, namely that 
people use the word smrti (memory) to denote knowledge produced 
merely from impressions (samskdra-mdtra-janmanah) and dis- 
tinguish it from pramd, or right knowledge, which agrees with its 
objects}. 

The Jains, however, consider the indication of the object as 
revealed to us (arthopadarsakatva) as pramd, and in this they differ 
from the Buddhist view which defines pramd as the actual getting 
of the object (artha-prdpakatva). The Jains hold that the actual 
getting of the object is a result of pravrtti, or effort to get it, and not 
of pramana?. Though through an effort undertaken at the time of 
the occurrence of knowledge and in accordance with it one may 
attain the object, yet the function of jridna consists only in the 
indication of the object as revealed by it?. Pramd is therefore 
according to the Jains equivalent to svdrtha-paricchitti, or the out- 
lining of the object, and the immediate instrument of it, or 
pramana, is the subjective inner flash of knowledge, leading to such 
objective artha-paricchitti, or determination of objects*. Of course 
svartha-paricchitti appears to be only a function of jvidna and thus 
in a sense identical with it, and in that way pramana is identical 
with jfidna. But it is because the objective reference is considered 


1 prama-sddhanam hi pramadnam na ca smrtih prama lokadhinavadharano hi 
sabdartha-sambandhah. lokas ca samskadra-mdatra-janmanah smrter anyam upala- 
bdhim arthavyabhicarinim pramam acaste tasmat tad-dhetuh pramanam iti na 
smrti-hetu-prasangah. Tatparya-tika, p. 14. 

2 pravurtti-mild tipadeyartha-praptir na pramanadhind tasydh puruseccha- 
dhina-pravriti-prabhavatvat. Prameya-kamala-martanda, p. 7. 

3 yady apy anekasmat jnana-ksanat pravrttau artha-praptis tathapi paryda- 
locyamanam artha-pradarsakatvam eva jnanasya prapakatvam nanyat. Ibid. 

The reflection made here against the Buddhists is hardly fair; for by pravart- 
takatva they also mean pradarsakatva, though they think that the series of activities 
meant by pramdna-vyapara is finally concluded when the object is actually got. 
The idea or vijf#dna only shows the object, and, when the object is shown, the 
effort is initiated and the object is got. The actual getting of the object is im- 
portant only in this sense, that it finally determines whether the idea is correct 
or not; for when the object which corresponds exactly to the idea is got the idea 
can be said to be correct. Nydya-bindu-tikd, pp. 3, 4. 

4 anya-nirapeksataya svartha-paricchittisadhakatamatvad jnanam eva pra- 
manam. Prameya-kamala-martanda, p. 5. 
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here to be the essence of pramd, that jana, or the inner revelation 
of knowledge, is regarded as its instrument or pramana and the 
external physical instruments or accessories to the production of 
knowledge noted by the Nyaya are discarded. It is the self- 
revelation of knowledge that leads immediately to the objective 
reference and objective determination, and the collocation of other 
accessories (sdkalya or sdmagri) can lead to it only through know- 
ledge?. Knowledge alone can therefore be regarded as the most 
direct and immediately preceding instrument (sddhakatama). For 
similar reasons the Jains reject the Samkhya view of pramana as the 
functioning of the senses (aindriya-vrttt) and the Prabhakara view 
of pramdna as the operation of the knower in the knowing process 
beneath the conscious level?. 

It is interesting to note in this connection that the Buddhist 
view on this point, as explained by Dharmottara, came nearer the 
Jain view by identifying pramana and pramana-phala in jndna 
(“‘knowledge”’). Thus by pramana Dharmottara understands the 
similarity of the idea to the object, arising out of the latter’s in- 
fluence, and the idea or jfdna is called the pramana-phala, though 
the similarity of the idea to the object giving rise to it is not different 
from the idea itself?. The similarity is called here pramana, because 
it is by virtue of this similarity that the reference to the particular 
object of experience is possible; the knowledge of blue is possibly 
only by virtue of the similarity of the idea to the blue. 

The Madhva definition of pramana as yathartham pramanam 
means that by which an object is made known as it is. The instru- 
ment which produces it may be external sense-contact and the like, 
called here the anupramana corresponding to the sd@magri of the 
Nyaya, and the exercise of the intuitive function of the intuitive 
sense (kevala pramana) of saksi, which is identical with self. ‘Thus 
it combines in a way the subjective view of Prabhakara and the 
Jains and the objective view of the Nyaya. 


1 For other Jain arguments in refutation of the sdmagri theory of pramdana 
in the Nyaya see Prameya-kamala-martanda, pp. 2~4- 

2 etenendriya-vrttth pramanam ity abhidadhanah samkhyah pratyakhyatah... 
etena Prabhakaro py artha-tathatva-prakasako jfatr-vyaparo jfidna-riipo’ pt prama- 
nam iti pratipadayan prativyudhah patipattavyah. Ibid. p. 6. 

3 yadi tarhi jnadnam pramiti-riipatuat pramana-phalam kim tarhi pramanam 
ity aha; arthena saha yat sarupyam sadréyam asya jndanasya tat pramanam tha... 
nanu ca jrandd avyatiriktam sadrsyam: tatha ca sati tad eva jfianam pramanam 
tad eva pramana-phalam. Nydya-bindu-tika, p. 18. 
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Svatah-pramanya (self-validity of knowledge). 


In the system of Madhva the doctrine of self-validity (svatah- 
pramanya) means the consideration of any knowledge as valid by 
the intuitive agent (saksi) which experiences that knowledge with- 
out being hindered by any defects or any other sources of obstruc- 
tion!. The saksi is an intelligent and conscious perceiver which can 
intuitively perceive space and distance, and when the distance is 
such as to create a suspicion that its defect may have affected the 
nature of perception, the intelligent intuitive agent suspends its 
judgment for fear of error, and we have then what is called doubt 
(samsdya)*. Vyasa Yati, in his Tarka-tandava, expresses the idea in 
the language of the commentator of the Tattva-nirnaya by saying 
that it is the saksi that is capable of comprehending both the know- 
ledge and its validity, and even when obstructed it still retains its 
power, but does not exercise it?. When there is an illusion of 
validity (pra@mdnya-bhrama), the saksi remains inactive and the 
manas, being affected by its passions of attachment, etc., makes a 
mis-perception, and the result is an illusory perception. The 
operation of the sakst comprehending the validity of its knowledge 
is only possible when there is no obstruction through which its 
operation may be interfered with by the illusory perceptions of 
manas. ‘Thus, though there may be doubts and illusions, yet it is 
impossible that the saksi, experiencing knowledge, should not at the 
same time observe its validity also, in all its normal operations when 
there are no defects; otherwise there would be no certainty any- 
where. So the disturbing influence, wherever that mav be, affects 
the natural power (sahaja Sakti) of the saksi, and the doubts and 
illusory perceptions are created in that case by the manas. But, 

i! dosady-apratiruddhena jnana-grahaka-saksina 

svatastvam jnanamanatvanirniti-niyamo hi nah. 


Yukti-mallikd, 1. 311. 
% —_yato diiratva-dosena sva-grhitena kunthitah, 
na niscinoti pramanyam tatra jnana-grahe pi sva desa-stha-viprakarso 
hi diratvam 
sa ca saksinavagra hitum sakyate yasmad akasavyakrto hyasau. 

; a ‘ Ibid. 1. 313, 314. 
aa saksyena jnanam tat-pramanyam ca visayikartum ksamah, kintu pratibaddho 
jiianamatram grhitva tat-pramanya-grahanaya na kramate. Tarka-tandava, p. 7. 

Raghavendra-tirtha, in commenting on this, writes: pramdnyasya sahaja- 
Sakti-visayatvam pratibandha-sthale yogyata asti. 
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wherever there are no distracting influences at work, the sakst 
comprehends knowledge and also its validity?. 

The problem of self-validity of knowledge in Mimamsa and 
Vedanta has already been briefly discussed in the first volume of the 
present work®. A distinction is made between the way in which the 
notion that any knowledge is valid arises in us or is cognized by us 
(svatah-pramanya-jnapti) and we become aware of the validity of 
our awareness, and the way in which such validity arises by itself 
from considerations of the nature of objective grounds (svatah- 
pramanyotpatti). The former relates to the subjective and spon- 
taneous intuitive belief that our perceptions or inferences are true; 
the latter relates to the theory which objectively upholds the view 
that the conditions which have given rise to knowledge also by its 
very production certify its truth. The word pramanya in svatah- 
pramanya is used in the sense of pramatva or true certainty. 

According to the difference of epistemological position the 
nature of the subjective apperception of the validity of our know- 
ledge differs. Thus, the followers of Prabhakara regard knowledge 
as self-luminous, meaning thereby that any moment of the revela- 
tion of knowledge involves with it the revelation of the object and 
the subject of knowledge. Any form of awareness (jfana-grahaka), 
such as “I am aware of the jug,” would according to this view 
carry with it also the certainty that such awareness is also true, 
independent of anything else ( jiidna-grahakatiriktanapeksatvam). 
The followers of Kumarila, however, regard knowledge (jana) as 
something transcendent and non-sensible (atindriya) which can 
only be inferred by a mental state of cognition (jfatata), such as 
“T am aware of the jug,” and on this view, since the mental state is 
the only thing cognized, knowledge is inferred from it and the 
validity attaching to it can be known only as a result of such 
inference. Since there is a particular form of awareness (jfidtata) 
there must be valid knowledge. The validity attaching to knowledge 
can only be apparent, when there is an inference; it is, therefore, 
dependent on an inference made by reason of the awareness 
(jaatata) of the particular form ( yavat-svasrayanumiti-grahyatvam). 

1 manasa kvacid apramayam apt pramdanya-grahena sarvatra tenaiva pramanya- 
grahane asvarasa-prasangena prama-rupesu grhita-tat-tat-pramanye asvarasya 
niyamena yatharthasya pramanya-grahakasya saksino avasyam apeksitatvudat. 
Bhava-vilasini, p. 50 (by Surottama-tirtha on Yukti-mallika). 

2 A History of Indian Philosophy, Vol. 1, pp- 268 n., 372-5, 484- 
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The analysis of the situation produced when we know an object as 
it appears consists on this view in this, that it distinguishes know- 
ledge as a permanent unit which in association with the proper 
sense-contact, etc., produces the particular kinds of awareness in- 
volving specific and individual objectivity (visayata or karmata), 
such as “I know a jug.” In this view objectivity, being the product 
of knowledge, cannot be identified with knowledge. It should be 
noted that, objectivity (visayata) remaining the same (e.g., “a jug 
on the ground” is not the same as “ground on the jug,” though the 
objectivity of the connected jug and ground is the same), there may 
be important differences in the nature of such objectivity through 
a difference of relations. In such cases the view held is that 
objectivity is different from knowledge; knowledge is the invariant 
(nitya) entity; objectivity remaining the same, a difference of rela- 
tions (prakarata) may give rise to a difference in the nature of 
awareness (jfidtata); each jfdtata or awareness means therefore 
each specific objectivity with its specific relations; it is only this 
jiatata that is directly and immediately perceived. Knowledge is 
therefore a transcendent entity which cannot be intuited (atindriya), 
but can only be inferred as a factor conditioning the awareness. 
The rise of an awareness gives rise to the notion of its validity and 
the validity of knowledge (jfidna) which has conditioned it?. The 
necessity of admitting a transcendent existence of jfidna, apart from 
the varying states of awareness, is due probably to the desire to 
provide a permanent subjective force, jadna, which, remaining 
identical with itself, may ultimately determine all states of aware- 
ness. Another important Mimamsa exponent, Murari Misra, 
thinks that the objective knowledge (e.g., knowledge of a jug) is 
followed by the subjective self-consciousness, associating the know- 
ledge of the object with the self (anuvyavasdya), and it is this 
anuvyavasaya which determines the final form of knowledge re- 
sulting in the intuition of its own validity?. A general definition to 


1 Bhatta-cintamani, by Gaga Bhatta, pp. 16-18. The inference, however, as 
Mathuranatha points out in his commentary on the Tattva-cintamani on 
pramanya-vada (p. 144), is not of the form, as iyam jfiatata ghatatvavati ghatatva- 
prakaraka-jnana-janya ghatatvavati ghatatva-prakdraka-jnatatatvat, but as aham 
jnanavan jnatatavattvat. 

2 jfdnasyatindriyatayd pratyaksa-sambhavenasva-janya-jnatata-lingakanumiti- 
sdmagri sva-nistha-pramanya-niscayita iti Bhattah; jfidtata ca jfiata iti pratiti- 
siddho jnanoajanya-visaya-samavetah prakatyaparanama atirikta-padarthavisesah. 
Mathuranatha on Pramana-vada-rahasya of the Tattva-cintamani, p. 126 
(Asiatic Society’s edition). 
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cover all these three types of svatah-pramdanya of Prabhakara, 
Kumarila Bhatta and Murari Miéra is given by Gangega in his 
Tattva-cintamani as follows: the validity of any knowledge (except 
in the case where a knowledge is known to be false, e.g., this know- 
ledge of silver is false) is communicated by the entire system of 
collocations giving rise to that knowledge and by that alone?. 
Vyasa-tirtha, in discussing the value of this definition, points out 
several defects in its wording and criticizes it by saying that the 
condition imposed, that the knowledge should be communicated 
by the same system of collocating circumstances that produces the 
validity, is defective in defining the suatah-pramanya position, since 
the condition is fulfilled even on the paratah-pramdnya theory ; for 
there also the conditioning circumstances which communicate to 
us the validity of any knowledge are the same which make the rise 
of knowledge possible. The definition of self-validity proposed by 
Vyasa-tirtha agrees with the second alternative definition given by 
Gangeéga in his Tattva-cintdmamt: it dispenses with the necessity of 
admitting the collocating circumstances or conditions as producing 
knowledge; it defines self-validity of knowledge as that charac- 
teristic of it which is not grasped by any knowledge having for its 
object the matter of which the validity is grasped, i.e., the same 
knowledge which grasps an object does in the same act, without 
entering into any further mediate process, grasp its validity as 
well3. It will be seen that such a view is different from that of the 
Bhatta and Misra views of self-validity; for on the Bhatta view self- 
validity is affirmed of knowledge which can be inferred only and 
not directly taken with a specific awareness (as “I know this jug”’), 
and in the Miéra view self-validity is affirmed only as a result of 
anuvyavasdya, associating the cognition with the self (as “Tknow’”’). 


x tad-apramanya-grahaka-yavaj-jfiana-grahaka-samagrt-grahyatvam. Ibid. 
p. 122. The jnana-grahaka-samagri is, however, different with the three Mimamsa 
views, viz., self-luminous knowledge in the case of Prabhakara, inference in the 
case of Bhattas and self-consciousness as anuvyavasaya in the case of Murari 
Misra. 

2 tatha ca yavati pramanyavisaytka samagri tad-grahyatvam svatastvam ity 
uktam syat; tatha ca etadrsasvatastvasya paratastuapaksaya sattvat siddha- 
sadhanam. Tarka-tandava, p. 12. 

Y taj-jadna-visayaka-jnandjanya-jnana-visayatvam eva svatastuam. Tarka- 
tandava, p. 15, and Tattva-cintamant, p. 122. 

4 The above definition of svatah-pramanya, agreed to by Vyasa-tirtha, has 
been given in the Tattva-cintamami as a definition in which there is a general 
agreement in the views of the three schools of Mimamsa (mata-traya-sadharana) ; 
it involves a special interpretation of the word jadna-visaya in taj-jnana-visayaka 
as jfananubandhi-visayatasraya (see Mathuranatha’s commentary, D. 144). 
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Vydsa-tirtha emphasizes the view that in the absence of faults and 
doubts (dosa-sankadind andskanditah) the subjective realization of 
an objective fact carries validity with it. He points out that it is not 
correct to say that sense-contact with a larger surface of the object 
can be regarded as the cause why the knowledge so produced is 
considered as valid; for it is well known that in spite of such sense- 
contact there may be error, if there are the defects (dosa) which 
render mal-observation possible. So it is better to hold that the 
validity of knowledge arises from the datum of knowledge (jriana- 
sa@magri) itself. Sense-contact is useful only when there are doubts 
and other obstructions in the production of knowledge; but it does 
not by itself produce validity of knowledge. Even the absence of 
defects is not the cause of the validity of knowledge; for the absence 
of defects is only a negative factor, which is no doubt necessary, but 
is not by any means the constitutive element of the positive realiza- 
tion of self-validity, which proceeds immediately and directly from 
the datum of knowledge”. Even in spite of the presence of defects 
there might by chance be true knowledge?. All illusory knowledge, 
however, is due to the presence of defects (dosa); for in that case 
the object of which a knowledge is produced is not before us, and 
there is no actual sense contact with it. So the followers of Madhva 
hold the theory of paratah-apramdanya, which in their view means 
that all cases of invalid knowledge are due to sources (namely 
dosas or defects) other than the datum of knowledge*. Vadiraja 
points out in this connection in his Yukti-mallikd that the absence 
of defect, being a qualifying characteristic of the datum of know- 
ledge, cannot by itself be regarded as an independent cause of right 
knowledge. In most cases of perception under normal conditions 
we have right knowledge, and it is only in special circumstances 
that there comes doubt and the necessity of scrutiny is realized. 
If in every step of knowledge there were doubt regarding its 
validity, then there would be an infinite regress (anavastha), and 
hence we could never feel the validity and certainty of any know- 
ledge’. Vyasa-tirtha also emphasizes the infinite regress on any 


1 Tarka-tandava, pp. 83-90. 

* dosabhavasyapeksitatve’ pi prama-janana-saktih sahaya. Ibid. p. 88. 

° uktam hi Vignu-tattva-nirnaya-tikaydm dosabhavo’ pi na pramanya-karanam, 
yadrcchika-samvaddadisu saty api dose prama-jndnodayat. Ibid. p. 89. ; 

‘ Ibid. p. 98. Also Visnu-tattva-nirnaya, p. 2. 

° Yukti-mallikd, §l.343-70 and Bhava-vilasini of Surottama-tirthaon the same. 
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view like that of the Nyaya, where the validity of knowledge has 
to be determined by subsequent tests from without (paratastva- 
numana). He points out that the realization of the validity of our 
knowledge leads us to action ( pramdanya-niscayasya pravart- 
akatvam):. But, if the validity of each knowledge has to be tested 
by another, we have naturally an infinite regress”. The self- 
conscious self (saksi), however, knows its states, its pleasures and 
pains directly and immediately, and there is no possibility of doubt 
in such cases of undoubted self-validity of knowledge. 


Illusion and Doubt. 


The above discussion of self-validity of knowledge naturally 
leads us to enquire concerning the Madhva theory of illusion and 
the ‘way in which it refutes the other theories of illusion accepted 
by other schools of Indian Philosophy. Illusion is in Madhva’s 
system of Philosophy knowing of an object in a manner different 
from what it is (anyathd-vijhanam eva bhrantih), and the contradic- 
tion (badha) of illusion consists in the knowing of the illusory form 
as false through the rise of the right knowledge (samyag-jiana). 
What this means is that this illusion is a knowledge in which one 
entity appears as another; that which is non-existent appears as 
existent, and that which is existent appears as non-existent®. The 
illusions are produced by the senses affected by the defects. The 
defects do not only obstruct; they can also cause a wrong repre- 
sentation of the object, so they are not only responsible for 
non-observation, but also for mal-observation. Now the point 
arises that that alone can be an object of knowledge which can in 
some way affect its production; in an illusory knowledge of silver 
in respect of conch-shell, the silver, being non-existent, cannot 
have any part in producing the knowledge and therefore cannot be 
an object of knowledge. To this Jaya-tirtha replies that even a non- 
existent entity may be an object of knowledge; we all infer past 
events and refer things to persons who have long ceased to exist. 
In such cases the non-existent entities may be said not to have 
produced the knowledge, but to have determined (niriipaka) it*. 
Such determination, it may be held, does not presuppose the im- 
mediate existence of that entity, since it may well be considered as 


1 Tarka-tandava, pp. 41-6. a Ibid. pp. 46-50. 
3 Nyaya-sudhd, p. 46. 4 Ibid. p. 48. 
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limited to the idea, concept or knowledge produced, without having 
reference to the presence or existence of any corresponding ob- 
jective entity. It may be objected that in the case of the visual 
perception of an object, it is definite that it is produced by the 
object through sense-contact; but in the case of illusion of silver in 
the conch-shell the silver is really absent, and therefore it cannot 
have any sense-contact, and consequently no visual perception of 
it is possible. The answer given to this objection is that it is the 
affected visual organ that, being in contact with conch-shell, causes 
the rise of a cognition representing it as a piece of silver which did 
not exist at all’. It ought not to be argued, says Jaya-tirtha, that, if 
there can be knowledge without an object, then no knowledge can 
be trustworthy; for as a rule knowledge is self-valid (autsargikam 
jnananam pramanyam). The self-conscious agent (saksi) perceives 
and certifies to itself the validity of the mental states without the 
mediation of any other process or agent. This direct certitude or 
“belief as true,” realized by ourselves in our capacities as conscious 
perceivers in every case where the knowledge produced is not 
affected or influenced by defects which cause mal-observation and 
non-observation, is what is understood as the self-validity of know- 
ledge®. In the case of an illusory perception (e.g., of a piece of 
conch-shell as silver) there is an appearance of one thing as another, 
and that this is so is directly perceived or felt (anubhava); had it not 
been that a piece of conch-shell was perceived as silver, why should 
a man who sought silver stoop to pick up the conch-shell? The 
illusory perception of silver does not differ in appearance from a 
case of a real perception of silver. 

Jaya-tirtha, in arguing against the Mimamsa view of illusion of 
conch-shell-silver as consisting of the memory of silver and the 
perception of conch-shell and the inability to distinguish between 
them, says that the appearance of silver in such cases has none of 
the characteristics of memory, and the activity generated by this 
false belief cannot be explained merely by the supposition of a 
non-distinction of difference between a memory-image and a visual 
percept. A mere negation involving the non-distinction of two 
entities cannot lead anyone to any definite choice. Moreover, if one 


1 Suktika-sannikrstam dustam indriyam tam eva atyantasadrajatatmena 
avagrahamanam jfanam janayati. Nydya-sudhd, p. 48. 
2 Ibid. p. 48. 
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is conscious of the memory-image as what it is and of the percept 
as what it is, then how is it that their difference is not realized? 

Against the explanation of illusion by the Sankara school 
Jaya-tirtha urges that the view that conch-shell-silver is inde- 
scribable or indefinite (anirvdcya) is also not correct, for such an 
indescribable character would mean that it is neither existent, nor 
non-existent, nor neither existent-nor-existent. Of these the first 
and the last alternatives are accepted on the Madhva view also. The 
second view cannot be correct; for it cannot be denied that even 
the non-existent silver did appear to us as being before us. It can 
be replied that such an appearance was due to the presence of the 
defect; for that which was non-existent could not be the object of 
knowledge, and, as the followers of Sankara think that the know- 
ledge of the locus (adhisthana), the “this,” is a true mental state, 
how can any defect interfere?’ If it is indescribable, why should 
conch-shell-silver appear as existent at the time of perception and 
non-existent later on, and why should it not appear as indescribable 
at any time? Moreover, the Sankarite will find it immensely dif- 
ficult to explain what non-existence is. 

Vadiraja points out in his Yukti-mallika that in ordinary per- 
ception the eye comes into contact with an entity, the “this” before 
it, which may be regarded as the substantive (visesya), and by 
grasping the substantive, the entity, its character as “ jug”’ is also 
grasped, because the one is associated in a relation of identity with 
the other. But in illusory perception the character “silver” is not 
associated with the substantive “this,” and hence through sense- 
contact with the ‘“‘this,”’ the conch-shell, the silver cannot be 
known; and hence such illusory knowledge can only be explained 
by supposing it to be due to the presence of defects. So the data of 
knowledge (jfidna-sdémagrt) in the case of right knowledge and 
illusory knowledge are different; in the case of the former we have 
the ordinary datum of knowledge, whereas in the case of the latter 
we have an extraneous influence, namely that of dosa. And absence 
of dosa, being but the natural characteristic of any datum of 
knowledge, cannot be regarded as an extraneous cause of right 
knowledge’. 


1 mayda-vadi-mate adhisthana-jnanasya antahkarana-vyttitvena satyatvan na 
dosa-janyatvam. Ibid. p. 55- 
2 Yukti-mallika, Guna-saurabha, §lokas 460-500. 
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Right knowledge, it should be observed, is distinguished from 
two other kinds of knowledge, namely illusory knowledge (vipa- 
ryaya) and doubt (samsaya), by virtue of the fact that it alone can 
lead to a definite and settled action!. Some say that doubt may be 
considered to be of five kinds?. The first is due to the observation 
of common characteristics of two objects; thus, finding an object 
at some distance to be as high as a man, one might be led to re- 
member both the stump of a tree and a man, and, not being able to 
distinguish the special features of each, viz., the holes, the rough 
and hard surface, etc. (in the case of the tree) and the movement of 
the head, hands and feet (in the case of a man), one would naturally 
doubt “‘is it the stump of a tree, or a man?” Again, seeing that the 
special characteristic (asddhadrano dharma) of akdasa is sound, one 
might doubt if sound (Sabda) is eternal as sound. Again, seeing that 
followers of Samkhya and Vaisesika quarrel (vipratipatt:) regarding 
the physical nature (bhautikatva) of the senses, there may be doubt 
whether the senses are physical or not. Again, when after digging 
a well we find (upalabdhi) water, there may be a doubt whether the 
water was already there and only manifested by the digging 
operation, or whether it was non-existent but produced by the 
digging operation. Again there may be a rumour that a ghost resides 
in a certain tree, but, when we go to it and do not see (anupalabdhi) 
it, there may be a doubt whether the ghost really was there and was 
not seen by reason of its power of rendering itself invisible, or 
whether it did not exist at all in the tree. Others, however, include 
the fourth and the fifth views, those of finding and not finding 
(upalabdhi and anupalabdhi), within the first type, viz., that of the 

1 avadharanatvam ca mskampa-pravytti-janana-yogyatvam. Janardana’s 
Jaya-tirtha-vijaya (a commentary on the Pramdana-paddhati), p. 10. 

* Vatsyayana, in interpreting Nydya-siitra, 1. 1. 23, thinks that doubt is of 
five kinds, viz., through samana-dharma, aneka-dharma, vipratipatti, upalabdhi 
and anupalabdhi, the first two being objective occurrences of common and 
uncommon features, and the last two subjective conditions of presence and 
absence of knowledge. The examples as given by him are the same as have been 
given below. Uddyotakara, however, interprets the above rule to refer only to 
the first three types of doubt, viz., samana-dharmopapatti, aneka-dharmopapatti 
and vipratipatti (Nyaya-varttika, pp. 87, 96-9). Kanada, in his Vaisesika-sitras, 
(11. 11. 17, 18, 19, 20) speaks of doubt as being of two kinds, interna! (e.g., when 
anyone doubts whether the predictions of the astrologer, which were found true 
in some cases and false in others, are likely to be correct in any particular case) 
and external (e.g., when one doubts whether a stump before him is a tree or a 


man). External doubt is again of two kinds, (i) when the objec‘ is seen in totality, 
and (ii) when a part of it only is seen. Nydya-kandalt, pp. 175-6. 
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perception of common characteristics (sadh@rana dharma), and thus 
hold that there are only three kinds of doubt1. Jaya-tirtha, however, 
thinks that the other two varieties, that of the special characteristics 
(asadhdrana dharma) and that of conflicting views (vipratipatti) 
may also be included in the first type; for a special characteristic 
cannot by itself lead to the remembering of two objects leading to 
doubt. To know that sound is the special characteristic of akdsa is 
not to remember any two objects between which there may be 
doubt, and doubt must be preceded by the remembering of two 
objects. Common characteristics may either be positive or 
negative. Thus space (dkdsa) has a set of characteristics which are 
not to be found in eternal things and a set of characteristics which 
are not to be found in non-eternal things (nitya-vyavrttatva- 
visistam akdsa-gunatvam and anitya-vyaorttatva-visistam akasa- 
gunatvam). There may be doubt whether sound, which is a special 
characteristic of dasa, is one of those qualities which the akasa has 
in common with eternal things or with non-eternal things. Thus, 
this doubt also is to be classed with doubts of the first type, viz., 
that of the perception of common features. The followers of 
Madhva, by virtue of their theory of specific particulars (vzsesa), 
can agree to the existence of two opposite sets of qualities in a thing. 
So, in the case of conflicting views (vipratipatti) also, the doubt may 
be said to rise through perception of the common qualities in 
physical and non-physical objects, so that one might very well 
doubt whether the senses, on account of certain qualities which 
they have in common with physical objects, are physical or whether, 
on account of the other qualities which they have in common with 
non-physical objects, are non-physical. So on Madhva’s system 
doubt is of one kind only. Jaya-tirtha says that the followers of the 
Vaisesika think that apart from doubt and illusion (viparyaya) 
there are two kinds of false knowledge, viz., uncertainty (anadhya- 
vasdya) and dreams. Uncertainty is different from doubt; for it is 
not an oscillation between two entities, but between an infinite 
number of possibilities, e.g., what is this tree called? Jaya-tirtha 
says that uncertainty in such cases cannot be called knowledge at 
all; it is a mere enquiry (samjna-visayam jijndsa-matram): thus, 
though I know that this tree is different from many other trees 


1 This is Uddyotakara’s view of Nyaya-sitra, I. I. 23, as has been mentioned 
before. 
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which I know, I still do not know its name and enquire about it. 
Most dreams are due to sub-conscious memory impressions and 
so far as these are there they are not false; the error consists in our 
conceiving these, which are mere memory images, as actually 
existing objectively at the time; and this part is therefore to be 
considered as illusion (viparyaya). Probability (sambhavand, also 
called aha) is also to be considered as a kind of doubt, in which the 
chance of one of the entities is greater than that of the other (e.g., 
“it is very probable that that is the man who was standing outside 
the house”’)!. 

It is evident from the above that doubt is here considered only 
as a mental state of oscillation; its importance in stimulating 
philosophical enquiry and investigation, its relations to scepticism 
and criticism are wholly missed. The classifications of Vatsyayana, 
Uddyotakara and Kanada are of hardly any philosophical im- 
portance. This being so, it is much better to take doubt in the way 
in which Jaya-tirtha has done. 


Defence of Pluralism (Bheda)?. 


The difference between God and the individual (siva) is per- 
ceived on our side by us and on God’s side by Him. We know we 
are different from Him, and He knows that He is different from us; 
for, even though we may not perceive God, we may perceive our 
difference in relation to Him; the perception of difference does not 
necessarily mean that that from which the difference is perceived 
should also be perceived; thus even without perceiving a ghost one 
can say that he knows that a pillar is not a ghost. 

Again, the difference of the individuals from Brahman can also 
be argued by inference, on the ground that the individuals are 
objects of sorrow and suffering, which the Brahman is not#. And, 
since the Brahman and the individuals are permanent eternal 
entities, their mutual difference from each other is also eternal and 
real. It is argued that the suffering of sorrow belongs to the limited 

1 Pramana-paddhati, pp. 10-13; also faya-tirtha-vijaya thereon. 


2 The materials of this section are taken from Vy4sa-tirtha’s Bhedojjivana and 
the Vyakhya-sarkara of Srinivasa. 

® sapratiyogika-padartha-pratyakse na _ pratiyogi-pratyaksam tantram... 
stambhah pisaco na ity Gdau vyabhicarat. Bhedojjivana, p. 13. 

“ jivo brahma-pratiyogika-dharmi -sattd - samana - sattaka-bhedadhikaranam 
brahmanyanusamhita-duhkhanusamdhatrtvad vyatirekena brahmavat. Ibid. p. 1 5: 
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soul and not to the pure consciousness; it is this pure consciousness 
which is the individual (jiva), and, since the suffering exists only 
so long as there is limitation, the difference ultimately vanishes 
when the limitation vanishes, and cannot therefore be real. But the 
Madhvas do not consider such individuals, limited in nature, to be 
false, and hence the difference depending on their nature is also not 
false. There being an eternal and real difference between the nature 
of the individuals and that of God, namely that the former suffer 
pain while the latter does not, the two can never be identical. The 
individual souls are but instances of the class-concept “‘soulhood,”’ 
which is again a sub-concept of substance, and that of being. 
Though the souls have not the qualities of substances, such as 
colour, etc., yet they have at least the numerical qualities of one, 
two, three, etc. If this is once established, then that would at once 
differentiate this view from the Sankara view of self as pure self- 
shining consciousness, leading to differenceless monism. The self 
as a class-concept would imply similarity between the different 
selves which are the instances or constituents of the concept, as well 
as difference among them (insomuch as each particular self is a 
separate individual numerically different from all other selves and 
also from God). The supposition of the adherents of the Sankara 
school is that there is no intrinsic difference among the selves, and 
that the apparent difference is due to the limitations of the immedi- 
ately influencing entity, the minds or antahkaranas, which is 
reflected in the selves and produces a seeming difference in the 
nature of the selves, though no such difference really exists; but 
Vyasa-tirtha urges that the truth is the other way, and it is the 
differences of the selves that really distinguish the minds and 
bodies associated with them. It is because of the intrinsic difference 
that exists between two individual selves that their bodies and 
minds are distinguished from each other. The Upanisads also are 
in favour of the view that God is different from the individual 
souls, and the attempt to prove a monistic purport of the Upanisad 
texts, Vy4sa-tirtha tries to demonstrate, may well be proved a 
failure. 

This defence of difference appears, however, to be weak when 
compared with the refutations of difference by Citsukha in his 
Tattva-pradipika, Nrsimhasrama muni in his Bheda-dhikkara, and 


1 He refers to the Upanisad text dud suparnda, etc. 
12-2 


180 A Review of the Philosophy of Madhva (cu. xxvul 


others. Citsukha goes directly into the concept of difference and 
all the different possible ways of conceiving it: difference as the 
nature of things (svarizpa), difference as mutual negation (anyonya- 
bhava, e.g., the jug is not cloth, the cloth is not a jug), difference as 
distinctness (prthaktva), difference as separateness of qualities 
(vaidharmya), and difference as manifested in the variety of 
categories, each of which has its own separate definition (bhinna- 
laksana-yogitva-bheda) ; but Vyasa-tirtha does not make any attempt 
squarely to meet these arguments. A typical example of how the 
notion of difference is refuted by these writers has already been 
given in the first volume of the present work’. 


1 A History of Indian Philosophy, Vol. 1, p. 462. 


CHAPTER XXVIII 


MADHVA LOGIC 


Perception. 


Pram4na has already been defined as true correspondence with 
objects, and it has also been mentioned that it is divided into two 
kinds, kevala-pramana and anu-pramana. Kevala-pramdna is that 
by which direct and immediate intuition of objects of cognition is 
made; in fact it is both the intuitive process and the intuition. Four 
kinds of such direct intuition are admitted in the Madhva school of 
thought, viz., God’s intuition, intuition of His consort Laksmi, 
intuition of sages (Yogins), intuition of ordinary persons’. God’s 
intuition is always correct, independent (svatantram), beginningless 
and eternal, perfectly clear and has its scope or field everywhere 
(sarvartha-visayakam). Laksmi’s intuition is dependent on Isvara 
and inferior in clearness to His knowledge; it is equally beginning- 
less, eternal, and correct, and has for its object everything except 
the entire extent of God Himself. 

The specially efficient knowledge attained by yoga is that which 
belongs to Yogins: these are of three kinds. The first is of those 
straight sages (rju-yogin) who deserve Brahmahood. Excepting that 
this kind knows Igvara and Laksmi only partially, it knows every- 
thing; this knowledge increases with the increase of yoga, until 
mukti is attained. These sages know of God more than other indi- 
vidual souls can do. Next to these comes the knowledge of Gods 
(tattvika-yogi-jhanam); it is inferior in scope to the knowledge of 
Yogins. Next comes the knowledge of ordinary persons, and of 
these also there are three classes in a descending order of merit; 
first, those that deserve liberation, secondly those that suffer re- 
birth, thirdly those who are in a still lower state of existence. 
Pramana as intuition (kevala) is to be distinguished from anu- 
pramdna, as means of such intuition, which may be of three kinds, 
perception, inference, and testimony of the scriptures (agama). 
The contact of any faultless sense-organ with a faultless object. 


1 isvara-jnanam laksmi-jnanam yogi-jnanam ayogi-jnanam ceti. Nydya- 
paddhati, p. 16. 
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Objects become faulty through excessive remoteness, excessive 
nearness, excessive smallness, intervening obstruction, being mixed 
up with things similar to them, being manifested, and being similar 
to other things (sddrsya). Cognitive senses are of two kinds, the 
intuitive faculty of the cognitive agent which is identical with him- 
self, and the ordinary cognitive senses of smell, taste, eye, touch, 
ear and manas; by the power of the intuitive faculty are per- 
ceived the self and its qualities, ignorance, manas and its faculties, 
and all sense-knowledge, pleasure, pain, etc., time and space?. 
The visual organ is supposed to perceive large objects having 
colour, and manas is the superintendent of all sense-organs and 
the faculty of memory. The faults of manas, in consequence of 
which errors are committed, are the passions and attachments, and 
those of the other senses are diseases like jaundice, etc., and the 
distracting influence of intervening medium, such as glass, etc. 
The ordinary cognitive senses produce the states of manas. The 
sense-organs are like so many instruments which have contact with 
the objects of cognition. The intuitive faculty also by virtue of its 
functions (existing as identical with itself and yet separately by 
virtue of visesa) may be considered to be in contact. The verdict of 
intuitive faculty need not necessarily always be objectively valid, 
though it is always capable of correctly intuiting the contents of 
sense-observations. In God and Yogins it is both subjectivity and 
objectivity in agreement with facts; in ordinary persons it may or 
may not in any particular case be in agreement with the objective 
parts, or, in other words, its contents may or may not correspond 
to objective facts, but it is always correct in intuiting what is 
brought to it by the senses?. 

Jaya-tirtha dispenses with the necessity of sixfold contact as 
advocated by the followers of the Nyaya®. This has to be so, 
because the samavdya relation is not admitted in the system of 
Madhva, nor is it admitted that there is any difference between 
things and their qualities (guna-guny-abheda). Sense-contact there- 
fore takes place according to Jaya-tirtha as one event; on the one 


1 indriya-sabdena jfiadnendriyam grhyate, tad dvi-vidham, pramatr-svariipam 
prakrtam ca tatra svariipendriyam saksity ucyate; tasya visaya atma-svariipam 
tad-dharmah avidya-manas-tad-vrttayah bahyendriya-jnana-sukhadayah kalavya- 
krtakasas ca. Pramdna-paddhati, p. 22. ‘ 

2 Ibid. p. 26. 

® See A History of Indian Philosophy, Vol. 1 (first edition), p. 334. 


XXVIII] Perception E 183 


hand, because there is no difference between qualities and things, 
on the other because the self and its qualities are directly perceived 
by the intuitive entity and there is no necessity of admitting the 
contact of manas, and hence no need to admit a sixfold contact as 
is proposed by the followers of the Nyaya. 

Again, we know that the Nyaya draws a distinction between 
indeterminate (nirvikalpa) and determinate (savikalpa) knowledge; 
according to this system, indeterminate knowledge means the 
simple cognition of the object in itself without any of the eightfold 
conceptual determinations as regards substance-concept (dravya- 
vikalpo yatha dandi), as “the possessor of a stick,” as regards 
quality-concept (guna-vikalpo yatha suklah), as “white”, as regards 
action-concept (kriyd-vikalpo yatha gacchati), as ‘“‘he goes’, as 
regards class-concept ( jati-vikalpo yatha gauh), as “cow”, as 
regards ultimately distinguishing characteristic (visesa-vikalpo 
yathd visistah paramanuh), as “the atoms have ultimate charac- 
teristics by virtue of which the sages can distinguish one atom from 
another”, as regards the concept of relation of inseparable in- 
herence (samavaya-vikalpo yatha pata-samavayavantas tantavah), 
as “‘the threads in a piece of cloth’, as regards the concept of name 
(ndma-vikalpo yatha Devadatta), as ‘“‘the man Devadatta”, as 
regards the concept of negation (abhdva-vtkalpo yatha ghata- 
bhavavad bhii-talam), as in “‘there is no jug on the ground”. But 
Jaya-tirtha says that none of these distinctions between determinate 
and indeterminate perceptions can be accepted, as they are based 
on the assumption of the two categories of specific ultimate 
characteristics (visesa) and the relation of inseparable inherence 
(samavaya), both of which are invalid. The name of a percept is 
also known by memory operating at a later moment, and the nega- 
tion of an entity is known to depend on the memory of the entity 
itself. Though not all these concepts are produced at the first 
moment of perception, yet, since some of the concepts, such as 
substance, quality, action, etc., are grasped at the first moment of 
perception, there is no reason to suppose the existence of inde- 
terminate perception (nirvikalpa pratyaksa). All perception is 
determinate. The Nyaya view that the feeling of usefulness of an 
object or of its being undesirable is the result of perception is not 
correct: for these are obtained by inference!. When a man avoids 


1 Nydya-mafijart, pp. 67-71. 
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a thorn, it is because of his past experience that he judges that it 
would cause him pain; when he turns to something which is 
desirable, it is from the inference of the experience of it as having 
felt desirable in the past. 


Inference (Anum4na). 


The cause of inference is a faultless reason (through which by 
virtue of its association anything can be ascertained). The nature 
of this association or concomitance is described by Jaya-tirtha as 
being inseparable concomitance (avindbhdva). Vyasa-tirtha urges 
in the Tarka-tandava that this inseparable concomitance ought 
really to mean contradiction of experience leading to inadmissible 
assumption or implication (anupapatti). When anything experienced 
in a particular space-time relation must be invalid except on the 
assumption of some other thing, in some other space-time relation, 
it must be admitted that such a particular relation subsisting be- 
tween the two is a relation of concomitance (vydptz), leading to the 
inference of the latter through the formert. 

Vyasa-tirtha urges that this view of- inference has also been 
supported by Madhva in his Pramdna-laksana, where he says 
that the residual method (parisesa) is the essential method in 
all cases of valid inference?. Reduction to absurdity in regard to 
any valid experience is what necessitates the supposition in an 
act of inference.’ Jaya-tirtha in his Pramdana-paddhati has indeed 
defined concomitance (vydpiz) as inseparability (avind-bhdva); 
this inseparable concomitance cannot be described as being in 
all cases agreement in absence, i.e., the absence of the reason, 
hetu, in all cases of the absence of the probandum (sddhya), or the 
inferred entity; for there are cases where, in spite of the absence of 
such negative instances, inference is possible, e.g., sound is ex- 
pressible on account of its being an object of knowledge; now here 
no such negative instance is available where there would be no 
expression; hence in such cases of impossible-negative (kevala- 
nvayt) inferences the above definition of concomitance, which 


1 yad-desa-kala-sambaddhasya yasya yad-desa-kala-sambaddhena yena vina- 
nupapattis tasyiva tena saha vyaptih. Tarka-tandava (MS., p. 1). 

® pariseso’rthapattir anumanam ity avisesah. Pramdna-laksana and Pramana- 
laksana-tika, p. 27. ; 

* anumanam api dvasyakanupapattyaiva gamakam. Tarka-tandava (MS. .,p. 2). 
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requires the existence of negative instances for the ascertainment 
of concornitance, would not apply. Also no kind of spatial associa- 
tion of the reason and consequence (sddhya) can be urged as being 
an indispensable condition of concomitance: for there can be the 
inference of rain in the upper part of a country from perceiving a 
rise of water in the river in the lower part, and there is no spatial 
contiguity between the reason and consequence. So the main point 
in concomitance determining inference is the reduction of an incon- 
trovertible experience into an impossibility, which necessitates the 
assumption of the inferred entity. It is this which has also been 
described as the law of unconditional and invariable association 
(sahacarya-niyama). In the well-known example of fire and smoke 
what is described as the unconditional and invariable coexistence 
of the absence of smoke in all cases of the absence of fire is also a 
case of reductio ad absurdum (anupapatti). It would apply with equal 
force in the cases of impossible-negatives (kevaldnvayi) ; for there also 
the impossible absence of the consequence would render the reason 
absurd; and hence the assumption of the consequence is necessary. 

Vyasa-tirtha refutes at great length the definition of inference 
given by Gangeéa in his Tattva-cintdmamn., where he explains 
concomitance as the coexistence of consequence and reason as 
qualified by the fact of the absence of the latter in each case of the 
absence of the former. Had it not been for the fact that in inferences 
of the type of impossible-negatives (kevalanvay:) no negative 
instances are available where we might have been acquainted with 
cases of absence of the consequence being also cases of absence of 
the reason (sadhyabhavavad-avrttitvam), Gangesa would have been 
glad to define concomitance (vydptz) as unconditional and invariable 
non-existence of the reason in all cases of the non-existence of the 
consequence (sddhyabhavavad-avrttitvam). But owing to the above 
difficulty Gangesa was forced to define concomitance as coexistence 
(samanadhikaranya) of the consequence and reason where the 
reason is also qualified as the repository of the negation of all 
possible conditions which could invalidate its unconditional and 
‘nvariable relation to the consequence (sddhya)!. The insight of 
Gangega in formulating such a definition consists in this, that he 


x pratiyogy-asamanadhikarana-yat-samanadhikaranatyantabhava-pratiyogita- 
vacchedakavacchinnam yan na bhavati tena samam tasya samanadhtkaranyam 
vyaptih. Tattva-cintaman, Part 11, p. 100 (ed. 1888, Bibliotheca Indica). 
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thinks that universal existence of the reason in case of the conse- 
quence is alone sufficient for an inference of the latter from the 
former, provided that the reason is pure and unmixed by the 
presence of any other entity. It is the presence of other entities 
mixed with the reason that may invalidate its universal coexistence 
with the consequence; so, if that could be eliminated, then mere 
universal existence of the reason in cases of the consequence would 
be sufficient to establish a relation of concomitance between the 
former and the latter. 

Vy4sa-tirtha, however, points out that the existence of the reason 
in cases of the consequence is not universally valid in all cases of 
inference. Thus in the inference of rain in the upper regions from 
perceiving a rise of water in the river in the lower regions there is 
no spatial coexistence of the reason in the consequence; so also in 
the inference that the constellation Rohini will shortly rise in the 
east because the constellation Kritikd has already risen. In all such 
cases and in all cases of inference the view of reductio ad absurdum 
(anupapatt:) can always define concomitance in the best possible 
way and therefore can also serve as the best ground for all kinds of 
inference, including the class known as impossible-negatives 
(kevalanvayt). For in the example given of that class, “this is 
expressible because it is an object of knowledge”, we can argue that 
the denial of non-expressibility is a necessary postulate for the 
validity of the incontrovertible experience of its being an object 
of knowledge’. An objection may be raised that, non-expressibility 
being as fictitious an entity as a round square, there would be no 
meaning in further denying it. To this Vyasa-tirtha’s reply is that 
negation may apply even to the fictitious and the non-existent 
(apramantka)?. 

It is evident that this view of concomitance is a later develop- 
ment of theory by Vyasa-tirtha. For Jaya-tirtha, in his Pramana- 
paddhati, describes concomitance as being inseparable existence 
(avinabhava), which he explains as invariable coexistence (saha- 
carya-niyama) and also as invariable relation (avyabhicaritah 
sambandhah)®. Janardana, however, in his commentary on the 

1 idam vacyam jieyatvat kevalanvayi anumanam. 

z tatra sadhyabhavasya asattvdd eva sadhyabhave sati sadhanasya yopapattis 
tad-abhava-riipadnupapatteh sattvat; manmate’pramanikasyapi nisedha-prati- 


yogitvat. Tarka-tandava (MS., p. 6). 
3 Pramana-paddhati, p. 30. 
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Pramana-paddhati, holds that this sahacarya-niyama of Jaya-tirtha 
must be interpreted to mean the reductio ad absurdum of Vyasa- 
tirtha; otherwise it would be evident to all that his view of conco- 
mitance has been intended by the above definition of Jaya-tirtha; 
and he supports his view by pointing out that both in the Pramana- 
laksana and in his commentary on the Pramdna-laksana Jaya-tirtha 
has included inference by residues (parisesa) and implication 
(arthapatti) within inference, as he thought that the methods of 
these are practically methods of inference itself’. But this only 
proves that parisesa and arthdpatti are also kinds of inference and 
not that the method of anupapatti involved in them should be 
regarded as being the only possible form of inference. Had he 
thought this to be so, he would certainly have mentioned it and 
would not have limited his definition of concomitance to invariable 
coexistence (sdhacarya-niyama). Chalari-Sesacarya, who faithfully 
follows the footprints of Jaya-tirtha, often repeating his language 
also, explains this invariable coexistence of Jaya-tirtha as ‘‘where 
there is smoke, there is fire’; but he remarks that this invariable 
coexistence means only the existence of an invariable relation of the 
reason to the consequence (atra sahacaryam hetoh sadhyena sam- 
bandha-matram vivaksitam), and not merely existence in the same 
place (samandadhikaranya). Coexistence therefore is said to mean 
here unfailing relation to the consequence (avyabhicarita-sadhya- 
sambandho vyaptih), and this is vyapti?. He also refers to Gangesa’s 
definition of vydpti, noted above, and points out that this definition 
of vyapti would be inapplicable in those instances of inference 
where there is no spatial coexistence (e.g., the inference of rain in 
the upper regions from the rise of water in the river in the lower 
regions)®. He points out on the strength of such instances that 
concomitance cannot be defined as coexistence (samanadhikaranya), 
but is an unfailing relation which may hold between a cause and an 
effect existing in different places. On the strength of these instances 
Chalari-Sesacarya argues in favour of concomitance without co- 


1 anupapatter vyaptitvam ca pramana-laksane parisesarthapattih anumG-visesa 
ity atrarthapattir iva anumadnam apt avasyakanupapattyawa gamakam ity 
uktatvat. Tarka-tandava (MS., pp. 1-2). Also Pramana-laksana-tika, pp. 5~7- 

2 Cf. Gangega’s alternative definition of vyapti in the section on Visesa- 
vyaptt: yat-sambandhitavacchedaka-ripavattvam yasya tasya sa vyaptih. 
Tattva-cintamani, Part 11, p. 156. 

3 na tu samanadhtkaranyam eva. Pramana-candrikd, p. 84a. 
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existence (vyadhikarana-vyapti) as being possible, and therefore 
advocates the dropping of the coexistence as a necessary condition 
of concomitance. Vy4sa-tirtha seems to have profited by these 
remarks and, instead of remaining content with “unfailing rela- 
tion” of Chalari-sesacarya, explained this “unfailing relation” as 
being the definite relation of reductio ad absurdum (anupapattt). 


Tarka (Ratiocination). 


The determining oscillation constituent in a mental process 
leading to inference is called tarka or iiha®. Gautama, in his 
Nydya-siitra, describes it as being ratiocination with a view to 
knowledge of truth, involving attempt at determination of any fact 
as possessing a particular character, based on a proper enquiry 
regarding the cause of such a determination. Thus there is a desire 
to know the truth about the nature of selves as knowers. Are they 
produced or are they uncreated? If they were created, they would 
suffer destruction, like all created things, and would not suffer or 
enjoy the fruits of their own deeds. If they are uncreated, they may 
very well continue to exist for ever to suffer or enjoy the fruits of 
their deeds and undergo rebirth. So the self which undergoes 
rebirth and enjoys or suffers the fruits of all its deeds must neces- 
sarily be uncreated?. Vatsyayana says that tarka is neither included 
within the accepted pramanas nor is it a separate pramdna, but is a 


1 Pramdna-candrikd, pp. 8a, 9 

2 iihatvam ca manasatva-vyapyo jati-visesah “tarkayami” ity anubhava- 
siddhah. Visvandtha-vrtti, 1, p. 40. 

Tarka is used in the sense of aha by Jayanta also in the Nyaya-mafjart, 
p. 586. Jayanta says that its function as aha consists in weakening the chances 
of the weak alternative, thereby strengthening the probability of the stronger 
alternative and so helping the generation of a valid knowledge of the certainty of 
the latter alternative. The meaning of tarka here must be distinguished from the 
meaning “inference” (anumdana), which it has in Brahma-siitra, 11. 1. 12 (tarka- 
pratisthanat...), and also from its use as the science of logic (Gnvikstki), one of the 
fourteen subjects of learning (vidyd-sthana). Ydajnavalkya-smrti, 1. 3; also 
Nydaya-mafjart, pp. 3-4. Uha is with Samkhya a quality of buddhi and with the 
Mimamsakas it is a process of application of recognized linguistic maxims for 
the determination of the sense of words or of.sentences (yuktyd prayoga- 
niriipanam ithah), ibid. p. 588. Here aha is used practically in the sense of 
“inference” and is such a pramdna. But here in the Nydya aha or tarka stands 
between right knowledge and doubt. Thus Jayanta says: tad esa mimamsaka- 
kalpyamano nohah pramana-vyatirekam eti pramana-sandehadasantardlavarti tu 
tarkah kathito tra édstre (p. 590). 

% Nyaya-siitra, 1. 1. 40 and Vatsyayana’s Vrtti on it. 
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process which helps the pramdnas to the determination of true 
knowledge. Kegava Migra, in his Tarka-bhasya, isinclined to include 
it under doubt?. But Annam Bhatta, in his Tarka-dipikd, says that, 
though tarka should properly be counted under false knowledge 
(viparyaya), yet, since it helps the pramanas, it should be separately 
counted’. The usefulness of tarka in inference consists in assuring 
the mind of the absence of any cases of failure of existence of the 
reason in the consequence and thereby helping the formation of the 
notation of the concomitance of the reason and the consequence’. 
Vigvanatha says that tarka clears away the doubts regarding the 
possible cases of failure (vyabhicara) of the reason (e.g., if smoke 
existed in any instance where there was no fire, then fire would not 
be the cause of smoke), and thereby renders the knowledge of 
concomitance infallible and so helps the work of inference not in a 
direct, but in an indirect way ( paramparaya). Visvanatha further 
adds that such a tarka is of five kinds, namely consideration of the 
fallacy of self-dependence (atmdsraya, e.g., if the knowledge of this 
jug is produced by the knowledge of this jug, then it should be 
different from it), mutual dependence (anyonydsraya, e.g., if this jug 
is the object of the knowledge as produced by the knowledge, then 
it should be different from this jug), circle (cakraka, if this jug is 
produced by something else produced by this jug, then it should 
be different from anything produced by something else produced 
by this jug), vicious infinite (anavastha, e.g., if the class concept 
“jug” refers to all jugs, it cannot refer to things produced by the 
jug), contradictory experience ( pramana-badhitarthaka-prasanga, 
e.g., if smoke exists where there is no fire, then it could not be 
produced by fire, or if there was no fire in the hill, there would be 
no smoke in it)®. 


Z tarko na pramana-samgrhito na pramandantaram; 
pramananam anugrahakas tattva-jnanaya parikalpyate. 
Vatsyayana-bhasya, i. i. 1. 

2 Tarka-bhasya, p. 44- 4 Tarka-dipika, p. 88. 

: vyabhicara-jhanabhava-sampadakatvena tarkasya vyapti-grahe upayogah. 
Bhavanandi on Didhiti, quoted in Nydaya-kosa, footnote, p. 292. 

5 tatha ca dhiimo yadi vahni-vyabhicart syat vahni-janyo na syat ity anena 
vyabhicadra-sanka-nirase nirankusena vyapti-jnanena anumitir iti paramparaya 
evasya upayogah. Visvanatha-vrttt, 1. 1. 49. 

® Each of the first three has three varieties, according as it refers to knowledge 
(jfiapti), production (utpatti) and existence (sthiti). Thus the threefold example 
of atmasraya would be (i) etad-ghata-jnanam yady etat-ghata-janyam syat etad- 
ghata-bhinnam syat, (ii) ghato’yam yady etad-ghata-janakah syat, etad-ghata- 
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Mathuranatha, in explaining the function of tarka in the forma- 
tion of the notion of concomitance (vydapti), says that, even when 
through noticing the existence of smoke in all known cases of fire 
and the absence of smoke in all those places where there is no fire, 
one decides that smoke is produced by fire or not, it is there that 
tarka helps to remove all legitimate doubts. As Gangesa shows, 
such a tarka would proceed thus: Either smoke is produced by fire 
or it is not produced there. So, if smoke is produced neither by fire 
nor by not-fire, it is not produced at all. If, however, there are the 
doubts whether smoke is from not-fire, or whether it can sometimes 
be where there is no fire, or whether it is produced without any 
cause (ahetuka), then none of us can have the notion of inseparable 
existence of fire in all cases of smoke so as to lead us to action 
(sarvatva sva-kriyad-vydghatah)'. A course of thought such as is 
called tarka is helpful to the formation of the notion of conco- 
mitance only when a large number of positive and negative cases 
has been actually perceived and a provisional certainty has been 
reached. Even when the provisional certainty is reached, so long 
as the mind is not cleared by the above tarka the series of doubts 
(samsaya-dhara) might continue to rise?. It cannot be urged, says 
Gangesa, that, even when by the above method the notion of 
concomitance has been formed, there might still arise doubts 
whether fire might not be the cause of smoke or whether smoke 
might be without any cause; for, had it been so, you would not 
always (nzyata) make fire when you wanted smoke, or eat when you 
wanted to satisfy your hunger, or use words to carry your ideas to 


bhinnah syat, (iii) ayam ghato yady etad-ghata-vrttih syat, tathatvena upalabhyeta. 
Example of anyonydsraya in jfapti: ayam ghato yady etad-ghata-jnana-janya- 
Jfidna-visayah sydat etad-ghata-bhinnah syat. Example of cakraka in utpatti: 
ghatoyam yady etad-ghata-janya-janya-janyah syat tadad etad-ghata-janya- 
janya-bhinnam syat. Madhava, in his Sarva-darsana-samgraha, speaking of older 
Nyaya tradition, adds seven others, vydghdta (contradiction), pratibandhi- 
kalpand (irrelevant thesis), laghava (minimum postulation), gaurava (too much 
postulation), utsarga (general rule), apavada (exception), vaijatya (class- 
difference). But Visvanatha, whose list of these varies somewhat from the above, 
as he drops vyaghdata and has prathamopasthitatva, and vinigamana-viraha for 
pratibandhi-kalpana, apavada and vaijatya, holds that these are not properly 
tarka, but are so called only because they help as accessories to pramanas 
(pramdana-sahakaritva-riipa-sadharmyat tatha vyavahdarah). Visvandatha-vrtti, 
I. I. 40. 

1 Gangesga on tarka and Mathuranatha’s commentary thereon. Tattva- 
cintamanti, Part 11, pp. 219-28. 

* Ibid. p. 220; see also Kamakhyanatha’s note, also p. 228. 
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others. Such regular attempts themselves show that in such cases 
there are no doubts (sankd); for, had there been doubts, these 
attempts would not be so invariable. It is not possible that you 
would be in doubt whether fire is the cause of smoke and yet always 
kindle fire when you try to get smoke. The existence of doubt in 
such cases would contradict your invariable attempt to kindle fire 
whenever you wanted smoke; doubts can be admitted only so long 
as one’s actions do not contradict (sva-kriyd-vydghata) them!. 
Sriharsa, however, arguing from the Vedanta point of view, 
denies the power of tarka to dispel doubt. He urges that, if it is 
said that tarka necessarily dispels doubts in all cases and helps the 
formation of any particular notion of concomitance, then this state- 
ment must itself depend on some other notion of concomitance, 
and so on, leading us to a vicious infinite (anavastha). Moreover, 
the fact that we know the universal coexistence of fire and smoke, 
and do not perceive any other element universally abiding in the 
fire which is equally universally coexistent with fire, does not prove 
that there is no such element in it which is really the cause of smoke 
(though apparently fire may appear as its cause). Our perception 
can certify only the existence or non-existence of all that is visible 
under the normal conditions of visual perception; it cannot say 
anything regarding the presence or absence of entities not controlled 
by these conditions, or we could only say that in the absence of fire 
there is absence of a specific kind of smoke; we could not say that 
there would be absence of all kinds of smoke; for it is just possible 
that there is some other kind of cause producing some special kind 
of smoke which we have not yet perceived; mere non-perception 
would not prove that such a special kind of smoke does not exist 
at all, since perception applies only to entities that are perceptible 
and is guided by its own conditions, and cannot therefore apply to 
entities which cannot be brought under those conditions?. The 
tarka which is supposed to dispel doubt by the supposition of 
contradiction of experience and which would thus support conco- 


1 tad eva hy asankyate yasminn asankyamane sva-kriya-vyaghato na bhavatiti; 
na hi sambhavati svayam vahny-adikam dhumadi-karyyartham niyamata upadatte 
tat-karanam tan netyasankyate ca. Ibid. p. 232. 

2 tad-adarsanasya apaiato hetv-antara-prayojyavantara-jaty-adarsanena ayo- 
gyataya avikalpyatvad apy upapatteh; yada tu hetv-antara-prayojyo dhiimasya 
wiseso draksyate taddsau vikalpisyate iti sambhavanaya durnivaratvat. 

Sriharsa’s Khandana-khanda-khadya, p. 680. 
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mitance, not being itself grounded on concomitance, would naturally 
fail to do its part; for, if such groundless tarka could be supposed 
to establish concomitance, that would itself be contradiction 
(vyaghata). Udayana had said that, if even when no doubt is 
present you suppose that doubt might arise in the future, that can 
only be due to inference, so inference is valid. No doubts need be 
entertained regarding the concomitance underlying tarka, as that 
would lead to the contradiction of our own actions; for we cannot 
say that we believe fire to be the cause of smoke and still doubt it. 
Sriharsa had replied to this by saying that, where there is ex- 
perience of failure of coexistence, that itself makes the supposition 
of concomitance doubtful; when thére is no experience of failure 
of coexistence, there is no end of indefinite doubts lurking about; 
for these unknown doubts are only put an end to when a specific 
failure of coexistence is noticed; so under no circumstances can 
doubts be dispelled by tarka!. The main point of the dispute 
consists in this, that, while Sriharsa is afraid to trust tarka because 
of the supposed doubts, Udayana thinks that, if we are so pessi- 
mistic, then we should have to stop all our actions. None of them, 
however, discusses the middle course of probability, which may 
lead us to action and may yet not be considered as proved valid 
inference. Vardhamana,. however, in commenting on the above 
verse of Udayana, refers to Gangesa as holding that tarka does not 
lead to the formation of the notion of concomitance?. 
Vy4sa-tirtha, however, in his Tarka-tandava, urges that tarka is 
not an indispensable condition of the notion of concomitance; by 
faith in trusty persons, or from inherited tendencies, as a result of 
experiences in past life, or through acquiescence in universally 


1 Udayana’s verse ran as follows: 
Sanka ced anumasty eva na cec chanka tatastaram 
vyaghatavadhir asanka tarkah sankavadhir matah. 
Kusumanjali, 11. 7. 
Sriharsa gave his reply to this by slightly changing Udayana’s words as follows: 
vyaghato yadi sankadsti na cec chanka tatastaram 
vyaghatavadhir asanka tarkah sankavadhth kutah. 
Khandana-khanda-khadya, p. 693. 
GangeSa suggests that the word vyaghdta in Sriharsa means failure of coexistence 
(sahanavasthana-niyama), while in Udayana it means contradiction of one’s own 
actions (sva-kriyd-vydghatah). But, as Vyasa-tirtha shows, the word may be 
taken in the latter sense even in Sriharsa. Tarka-tandava (MS., p. 25). 
2 atrasmatpitrcaranah, tarko na vyapti-grahakah kintu 
uyabhicara-jnanabhava-saharkrtam sahacara-darsanam. 
Prakdsa, 1, p. 26. 
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accepted views, we may have a notion of concomitance without 
going through the process of tarka. He seems, however, to be 
largely in agreement with the view of tarka as held by Gangeéga 
according to the above statement of Vardhamana, in holding that 
tarka does not lead directly to the establishment of concomitance. 
For he says that tarka does not directly lead us to the establishment 
of concomitance, since concomitance is directly grasped by a wide 
experience (bhiiyo-darsana) of coexistence, qualified by a knowledge 
of absence of failure of coexistence!. Vacaspati also holds more or 
less the same view when he says that it is the sense-organ, aided by 
the memory of wide experience, that grasps this natural relation of 
concomitance?. Vy4sa-tirtha says that the determination of absence 
of vitiating conditions (upddhi), which is a function of tarka, 
becomes necessary only in some kinds of inference; it is not always 
awaited. If it were always necessary, then tarka being required for 
all notions of concomitance and concomitance being the basis of 
tarka, there would be a vicious infinite®. If failures of coexistence 
are not known, then from cases of coexistence the self may immedi- 
ately form the notion of concomitance*. What is necessary therefore 
is to dispel the doubts as to failure of coexistence (vyabhicara- 
sanka-nivrtti-dvdra). But such doubts come only occasionally 
(kvacitkaiva) and not always; and such occasional doubts require to 
be dispelled by only an occasional recourse to tarka. It cannot be 
argued that the possibility of doubts may remain in all cases and 
hence in all cases there is necessity for the exercise of the tarka; 
for it may well be asked, do such doubts arise of themselves in our 
minds or are they raised by others? On the first supposition one 
may have doubts even as to the perception of one’s hands and feet, 
or one might even have doubts in regard to one’s doubts, which 
would render even the doubts invalid. If it is held that doubts 
arise only when other possible alternatives are suggested, then it 
has to be agreed that there will be many cases where no such 


1 api ca tarko na saksad vyapti-grahakah bhityo-darsana-vyabhicaradarsana- 
sahakrta-pratyaksenaiva tad-grahanat. Tarka-tandava (MS., p. 20). 

2 bhityo-darsana-janita-samskara- ahitam indriyam eva svabhavika-samban- 
dha-grahi. Tdatparya-ttka. 

8 This has already been pointed out above in dealing with Srtharsa’s 
objections. f 

4 adrste vyabhicare tu sadhakam tad ati sphutam 

jnayate saksinaivaddha manavadho na tad bhavet. 
Tarka-tandava (MS., p. 21). 
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alternatives would be suggested or the probability of one of them 
might be so strongly suggested that there will be no occasion for 
doubts. So it must be admitted that in many cases we have a 
natural belief in certain orders of coexistence, where no doubts 
arise of themselves (sva-rasika-visvdsasya@vasyakatvan na sarvata 
Sanka); no one is seen going through a never-ending series of 
doubts all his life (na cavirala-lagna-sanka-dhara anubhityate). On 
the second supposition also, no one can suggest that doubts may 
always arise: in the relation of smoke and fire one cannot suggest 
that there may still be some other entity, different from fire, which 
causes smoke; for, if this were a sensible entity, it would have been 
perceived, and, if it were non-sensible, there would be no proof at 
all that a non-sensible entity existed or could exist. For, if Sriharsa 
should be so doubtful of all things, it might be suggested that in all 
the proofs in favour of monism (advaita) there may be a thousand 
faults and in the arguments of the dualists there may be a thousand 
good points, and so in consequence of these doubts you could not 
come to any conclusion establishing your doctrine of monism?. 
If a belief in a concomitance arises, the mere indefinite possibility 
of doubt does not shake one off his natural conviction of the conco- 
mitance as valid®. If you yourself would eat whenever you had 
hunger to appease, you cannot say that you have still doubts that 
eating may not after all be the cause of appeasing of hunger. 
Moreover, what is gained by urging that possibility of doubts 
always remains? Is it meant to destroy the validity of all inference 
or of all notions of concomitance? No one who wishes to admit the 
usefulness of inference would think of destroying the means—the 
notion of concomitance—by which it is established. If conco- 
mitance is not established, the Vedantist will find that it is im- 
possible'to understand the meanings of those Vedic monistic words 
by which he wishes to establish monism. Again, if inference is to 
be valid, that can only be established by inference and not by 
perception. Without inference the Vedantist could neither establish 
anything nor refute any assertions made by his opponents, contra- 
dicting his own doctrines. It seems therefore that Sriharsa would 


1 Tarka-tandava, pp. 22-3. 2 Ibid. p. 24. 
° na hi grahya-samsaya-matram niscaya-pratibandhakam; na ca utpannasya 


eae balavad badhakam asti yena autsargikam pramanyam apodyeta. 
- P. 24. 
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carry out an inference as if there were no fear of the supposed 
doubts and yet, merely for the sake of saying it, say that there is a 
possibility of the existence of doubts in all inferences}. 

The main points that arise from the above discussion are that, 
while Sriharsa would argue that tarka cannot remove the doubts 
threatening the validity of any notion of concomitance and while 
the Naiyayikas would hold that tarka, on account of its function of 
removing doubts from notions of concomitance, is a necessary 
factor of all inferential process, Vyasa-tirtha argues that, though the 
power of tarka in removing doubts is admitted, yet, since in many 
of our inferences no doubts requiring the help of tarka would arise, 
it is not true that tarka is a necessary factor in all inferences?. 
From what has been said above it will appear that there is some 
subtle difference of opinion in the Nyaya school regarding the real 
function of tarka. But the general tendency seems to be to restrict 
the function of tarka to removing doubts and thereby paving the 
way for the formation of the notion of concomitance; but it does 
not directly produce the notion of concomitance (na tu vyapti- 
grahaka) nor does it verify particular inductions by the application 
of general principles of uniformity of nature’. 


1 Jhid. pp. 25-31. 

2 It cannot, however, be said that the Nyaya would urge the necessity of 
tarka in all instances of inference. The older Ny4ya writers do not say anything 
explicitly on the subject; but Viévanatha, in his Muktavalt, states that tarka is 
necessary only in those cases where there are doubts regarding the forming of the 
notion of concomitance. Where no doubts naturally arise, there is no necessity 
of tarka (yatra svata eva Sanka navatarati tatra na tarkapeksapiti). Muktavalt, 137. 

Dinakara, however, in his commentary on the Muktavalt 137, thinks that 
there are two kinds of tarka, clearance of doubts and the formation of con- 
comitance (tarkas ca divividho samsaya-parisodhako vyapti-grahakas ca). This 
however is directly opposed to the view of Vardhamana cited above. 

3 The wording of Dr Seal’s brief references to the subject of tarka in 
A History of Hindu Chemistry by Dr P. C. Ray (p. 264) is inexact. He says there : 
“ Tarka or Uha, then, is the verification and vindication of particular inductions 
by the application of the general principles of Uniformity of Nature and of 
Causality, principles which are themselves based on repeated observation 
(bhityo-darsana) and the ascertainment of innumerable particular inductions of 
Uniformity or Causality (bhityo-darsana-janita-samskara-sahitam indriyam eva 
svabhavika-sambandha-gram Vacaspati).” Thus tarka also helps in dispelling 
doubt (sandeha). ; ; 

On its function in clearing the way to the formation of the notion of concom- 
itance: marga-sadhana-dvarena tarkasya tattva-jnanarthatvam tha vivaksitam. 
Nydya-manyjari, p. 586. Mathuranatha also points out that the function of tarka 
is to supply such grounds that doubts may not arise, but it is not vydpti-grahaka 
(tarkah sankanutpattau prayojakah...). Mathuranatha on Tattva-cintamani, 
Part II, p. 240. 

13-2 
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So far Vyasa-tirtha has been using the word tarka in the 
accepted Nyaya sense and, using it in that sense, he has been 
showing that the removal of doubts is not indispensable for the 
formation of the notion of concomitance. Tarka consists according 
to him, however, in the necessary awakening of the knowledge of 
absence of the reason owing to absence of the consequence; taken 
from this point of view, it becomes identical with inference 
(anumdna). Jaya-tirtha also says in his Pramdana-paddhati that tarka 
means the necessary assumption of something else (consequence), 
when a particular character or entity (reason) is perceived or 
taken for granted (kasyacid dharmasyangikare’rthantarasyapadanam 
tarkah)'. Granted that there is no fire in the hill, it must neces- 
sarily be admitted that there is no smoke in it; this is tarka and this 
is also inference?. Tarka is thus the process by which the assump- 
tion of one hypothesis naturally forces the conclusion as true. This 
is therefore a pramdna, or valid source of knowledge, and should 
not be considered as either doubt or false knowledge, as some 
Nyaya writers did, or, as other Nyaya writers considered it to be, 
different from both doubt and decision (nirnaya). Thus according 
to Vyasa-tirtha tarka has a twofold function, one as the dispeller of 
doubts and a help to other pramdnas, and the other as inference. 
The main point that Vy4sa-tirtha urges against Udayana (who holds 
the function of tarka to be merely the removal of undesirable 
assumptions) and against Vardhamana (who holds that the function 
of tarka is merely the removal of doubt of the absence of the conse- 
quence) is that, if tarka does not take account of the material 
discrepancy or impossibility of facts involved in the assumption of 
the absence of the consequence (fire) when the smoke is present, 
then even the doubts or undesirable assumptions will not be 
removed; and, if it does take account thereof, then it yields new 
knowledge, is identical with inference, and is a pramana itself®. 
Tarka may be treated as a negative inference, e.g., “had it been 


1 Pramana-paddhati, p. 36a. manmate tu angikrtena sadhyabhdvena saha 
anangikrtasya sadhanabhavasya vydpakatva-prama va sadhyabhavangikara- 
nimittaka-sadhanabhdavasyangtkartavyatva-prama vd tarkyate’nena iti vyutpattya 
tarkah. Tarka-tandava (MS., p. 78). 

2 parvato nirdhimatvendngikartavyah niragnikatvena angikrtatudd hradavat 
ity anumanam eva tarkah. Ibid. p. 84. 

8 kim ca para-mate tarkasya kim visaya-parisodhane upayogah kim Udayana- 
rity@ anista-prasafjanatvamatrena upayogah, kim va Varddhamanddi-ritya 
sadhyabhdava-sandeha-nivarttanena. Ibid. p. 92. 
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without fire, it would have been without smoke; but it is not so’’. 
Being such a negative inference, it stands as an independent in- 
ference, and, as it may also be used to strengthen a positive in- 
ference, it may also be considered in that case an additional support 
to it (pramdndnam anugrahaka), just as what is known by perception 
may again be strengthened by inference. Its function in removing 
doubts in other cases remains just as it has been shown before; but 
everywhere the root principle involved in it is necessary supposition 
rendering other alternatives impossible (anyathadnupapatti), which 
is the principle also in inference’. 


Concomitance (Vyapti). 


The word vyépti in Sanskrit is a noun formed from the root 
vyap, ‘to pervade”. The consequence (e.g., fire) pervades all cases 
of smoke, i.e., the circle of the consequence is not smaller than the 
circle of smoke and encloses it; consequence is therefore called the 
pervader (vydpaka) and the reason (e.g. smoke) as the object of this 
action of pervading is called the pervaded (vyapya). Thus in the 
case of smoke and fire there is an unfailing relation (avyabhicarita- 
sambandha) between them and the former is called vyapya and the 
latter vydpaka. This unfailing relation may however be of four 
kinds. First, the two circles might coincide (samavrttz), in which 
case the reason may be treated as consequence and inferred from 
the consequence treated as reason and vice versa. ‘Thus one may 
argue both ways: it is sinful because it is prohibited in the Vedas 
and it is prohibited in the Vedas because it is sinful; here the two 
circles coincide. Secondly, when one circle is smaller than the 
other, as in the case of smoke and fire (nyiinadhika-vrttt); the circle 
of fire is larger than the circle of smoke and so one could infer smoke 
from fire, but not fire from smoke—vydpya is smaller than the 
vyapaka. Thirdly, where the two circles are mutually exclusive 
(paraspara-pariharenaiva vartate), ©.., the class-concept cow 
(gotva) and the class-concept horse (asvatva); where there is one, 
there is not the other. There is a relation of exclusion here, but not 
the relation of a vydpya and vydpaka. Fourthly, where the two are 

1 sadhanadnumanam vinaiva yadi nivagnikah syat tarhi nirdhiimah syat tatha 
cayam nirdhima 1ti tarka-riipanumanenaiva agnisiddheh. Ibid. p. 90. 


2 saksad anyathanupapatti-pramapaka-tarka-visaya-kyta-virodhacya ee 
id. p. 89. 
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sometimes mutually exclusive, yet sometimes found to be coinci- 
dent; thus cooking is done by women, yet there are men who cook; 
cook and males are mutually exclusive, though there may be some 
males who cook (kvacit samavista api kvacit paraspara-partha- 
renaiva vartate). The circle of cooking is divided between males and 
females. Here also there is a relation between cooking and males, 
but it is not unfailing (avyabhicarita) ; unfailing relation means that, 
where there is one, there must be the other also. 

When a man observes the coexistence of fire and smoke, he 
naturally revolves in his mind ‘“‘is it in this place that fire and smoke 
are seen together, while in other places and at other times the 
presence of one excludes the presence of the other, or are they 
always found together”; then by observing in several instances, he 
finds that, where there is smoke, there is fire, and that, where there 
is no fire, there is no smoke, and that in some cases at least there is 
fire, but no smoke. These observations are followed by a considera- 
tion such as this: “since, though in many cases fire coexists with 
smoke, in some cases at least fire is found where there is no smoke, 
does smoke, although in all the cases known to me it exists with 
fire, ever remain without it, or does it always coexist with fire?”’ 
Then again the consideration arises that the relation of smoke to 
fire is determined by the presence of wet wood (@drendhana), which 
may be called a vitiating condition (upadhi), i.e., had this condition 
not been there, there would have been unqualified coexistence of 
fire with smoke, and vice versa. This vitiating condition (upadht) 
exists in all cases of smoke, but not in all cases of fire1. Where the 
coexistence is not determined by any such vitiating condition, 
the coexistence is universally mutual. There are some qualities 
which are common to both fire and smoke (e.g., both of them are 
objects of knowledge: yathd prameyatvam), and these cannot de- 
termine the connection. There are other qualities which do not 
. belong either to smoke or fire, and these also cannot determine the 
connection. It is only the vitiating condition of the presence of wet 
wood which by its absence can dissociate fire from smoke, but 
cannot dissociate smoke from fire. If there were any such condition 
which was present in all cases of fire, but not in all cases of smoke, 
then the inference of fire from smoke would have been faulty as the 


1 This vitiating condition will therefore falsify an inference such as “There 
is smoke in the hill because there is fire.” 
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inference of smoke from fire is faulty. Now, so far as we have 
observed, there is no such condition which is present in all cases of 
fire, but not in all cases of smoke; the fear that there may be some 
vitiating conditions which are too subtle for our senses is illegiti- 
mate; for, if it is neither perceived nor known by any other sources 
of knowledge (pramanantara-vedya), the doubt that it may. still 
somehow exist cannot arise. So, when we are satisfied that there 
are no vitiating conditions, there arises the notion of invariable 
concomitance (avinabhava-pramitih)'. So the invariable conco- 
mitance is grasped by perception aided by wide experience, 
associated with absence of any knowledge of exception to co- 
existence and ascertainment of absence of vitiating conditions, 
operating as accessories. When once the mutual invariable relation 
between smoke and fire is grasped, then, wherever smoke is per- 
ceived, fire is inferred?. This description of the formation of the 
notion of concomitance seems to be more or less the same as the 
Nyaya view; there also the perceiving of coexistence, associated 
with the knowledge of absence of exception, is said to lead to the 
formation of the notion of concomitance’. 


1 Vyasa-tirtha remarks here that the ascertainment of the absence of vitiating 
conditions is necessary in most cases where there are doubts as to their possible 
existence, but should not be insisted upon as indispensable in all cases; for then, 
this ascertainment of absence of vitiating conditions being dependent on de- 
termination of concomitance and that on previous ascertainment of absence of 
vitiating conditions, there would be infinite regress (anavastha): ya tu Paddhatav 
upadhi-niscayasya sahakaritvoktih sa tu upadhi-sankasthabhipraya na tu sarva- 
trikabhipraya anyatha upadhy-abhava-niscayasya vyap ti-sapeksa-tarkadhinatvena- 
navasthapatat. Tarka-tandava (MS., p. Zaye 

2 Pramdna-paddhati, pp. 31-5. 

3 yyabhicara-jnana-viraha-sahakytam sahacara-darganam vyapti-grahakam. 
Tattva-cintamani, p. 210. Legitimate doubts regarding invariable concomitance 
may be removed by tarka, as has already been described above. 

Vyasa-tirtha, following the Nyaya-sudhda, defines vitiating conditions (upddht) 
as sadhya-vyapakatve sat sadhanavyapaka upadhir iti; and he objects to Udayana’s 
definition of it as sadhya-sama-vyaptatve sati sadhanavyapaka upadhih and also to 
Gangeéga’s definition of it as paryavasita-sadhya-vyapakatve sati sadhanavyapaka 
upadhih. But the purport aimed at by these various definitions is the same, as 
has been explained above. The distinctions are more verbal and scholastic than 
logical or philosophical; it will therefore be an unnecessary digression to enter 
into these. See the whole discussion on upadhi in Vyasa-tirtha’s Tarka-tandava 


(MS., pp. 44-61). 
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Epistemological Process in Inference. 


The Nyaya holds that, when a person acquainted with the 
relation of concomitance existing between smoke and fire sees 
smoke on a hill, he remembers the relation of concomitance 
(vyapti-smarana), that this smoke is invariably and unconditionally 
connected with fire!; then the two ideas are connected, namely, 
that the smoke which has unconditional invariable relations with 
fire is in che hill. It is this third synthesis of knowledge that leads 
us to the inference of fire in the hill. Vyasa-tirtha, following the 
Nydya-sudhd, argues that this view may be true in all those cases 
where a concomitance (vydpti) is remembered on seeing the reason 
(hetu), but, where the concomitance is remembered without seeing 
the reason, the threefold synthesis cannot be admitted. Prabhakara, 
however, holds that all inference proceeds from two distinct 
propositions, and no synthesis is required. The two propositions 
are ‘‘smoke is pervaded by fire” and “the hill is smoky.” Prabha- 
kara holds that, since knowledge as formulated in the above two 
propositions must invariably and unconditionally precede all 
inference, there is no necessity for believing their synthesis to be 
the cause of inference, since no such synthesis really happens. 
Vydasa-tirtha, however, argues that such a synthesis is a real psycho- 
logical state in inference and other mental operations, such as 
recognition, etc. Moreover, if the identity of the smoke (with 
which fire was found invariably present) with the smoke now per- 
ceived in the hill were not established by the synthesis of the two 
propositions, it would be a syllogism of four terms and hence 
invalid”. Moreover, the movement of thought involved in inference 
requires such a synthesis, without which the two propositions would 
be unrelated and statical (ntrvyapaka) and noinference would follow. 


Various Considerations regarding Inference. 


Inference is of three kinds: (i) of cause from effect (karya- 
numana), as the inference of fire from smoke, (ii) of effect from 
cause (karandnumdna), as the inference of rain from gathering 


1 ayam dhiimo vahni-vyapya or vahni-vyapya-dhiimavan ayam iti. Nyaya view. 
2 evam ca kimcit prameyam vahni-vyapyam paravatas ca prameyavan iti 
jnana-dvayam iva kascid dharmo vahni-vyapyah parvatas ca dhiimavan iti visa- 
kalitam paraspara-vartanabhijiam jfana-dvayam api nanumiti-hetuh. 
Tarka-tandava (MS.., p. 68). 
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clouds, (iii) inference of a different order from cause-effect types 
(akarya-ka@randnumana), as the inference of colour from taste (rase 
riipasya). From another point of view inference is of two kinds: 
(i) drsta, where the inferred object is perceivable (pratyaksa-yogya), 
as of fire from smoke, and (ii) saémdnyato-drsta, where it is not per- 
ceivable (pratyaksdyogya), as of the existence of the sense of vision 
from the perception of colours. This division of inference into 
drsta and adrsta may be made from another point of view. Thus, 
when an inference is made on the basis of the concomitance directly 
observed between two entities (e.g., fire and smoke), it is called 
drsta; but, when an inference is made on the basis of similarity or 
analogy, it is called saémdanyato-drsta, as the inference that, just as 
ploughing, etc., lead to the production of crops, so sacrifices also 
produce heavenly enjoyments, since they have this similarity that 
both are results of effort. Inference may again be considered as being 
of two kinds: (i) inference of one right knowledge from another 
right knowledge (sédhanadnumana), e.g., of fire from smoke, (ii) the 
inference of false knowledge (disananumdna), e.g., “this cannot 
prove its conclusion, since it is contradicted by experience.” Again, 
some hold that inference is of three kinds: (i) by absolute agree- 
ment in presence (where no case of absence is possible), (ii) by 
absolute absence (where no outside positive instance is possible), 
and (iii) by combination of agreement in presence and absence; in 
accordance with this it is kevalanvayt (impossible-negation), 
kevala-vyatirekt (impossible-position) and anvaya-vyatirekt (joint 
positive-negative). Thus the proposition “‘all objects of knowledge 
are expressible” is an example of the first type of inference, since 
no negative instance is possible of which we could say that this is 
not an object of knowledge and is not also expressible; the proposi- 
tion “all living bodies are endowed with souls, since they have 
lives” is an example of inference of the second type. This can only 
be proved by an appeal to negative instances such as “ all those who 
are not endowed with souls are not living”’; for, since the proposi- 
tion comprehends all positive instances, no positive instances apart 
from the proposition under consideration are available. The third 
type is the ordinary one of inference where concomitance 1s ex- 
perienced through both positive and negative instances. 
Inference is said again to be of two kinds: first svartha, where 
the knowledge of the reason with its concomitance rises in one’s 
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own mind of itself, and secondly parartha, where such a knowledge 
is for the instruction of others. As regards the constituent 
propositions (avayava) of inference, Vyasa-tirtha discusses the ten- 
proposition view of older Nyaya writers ( jaran-naiyayika), also the 
five-proposition view of the later Nyaya writers’, the three-proposi- 
tion view of the Mimamsa, and also the two-proposition view 
of example and the application of reason (uda@haranopanayar) of 
the Buddhists. Vyasa-tirtha urges that, since the value of these 
constituent propositions consists in reminding persons of a par- 
ticular concomitance or in rousing an enquiry in those who did not 
know it before, there is necessity only for as many propositions 
as are necessary for the purpose, in accordance with the circum- 
stances under which the inference is being made or the state of 
mind of the person who makes it—so that there may be cases where 
only the enunciating proposition, reason and example are necessary, 
there may be cases where only the enunciating proposition com- 
bined with the reason is necessary (agni-vyapta-dhiimavan 
parvato’gniman iti hetu-garbha-pratina), or, when in certain cases 
the discussion presupposes the enunciating proposition, only the 
reason may be necessary, and so on*. So there is no fixed rule as 
to the number of constituent propositions necessary for inference; 
it all depends upon the nature of the case whether two, three or 
more propositions are necessary. 

Both Jaya-tirtha and Vyasa-tirtha devote a long discussion to the 
division of fallacies (upapatti-dosa) and criticize the Nyaya division 
of the same; but, as these have but little philosophical bearing, 
I feel inclined to omit them’. 


Testimony. 


Madhya and his followers admitted only three kinds of means of 
knowledge, namely, perception, inference, and the testimony of the 
Vedas. All other kinds of means of knowledge (pramana) admitted 
in other systems, such as arthapatti, sambhava, etc., are shown to 
be but modes of inference’. The Vedas are regarded as having by 


ranopanaya-nigamanani itt dasavayava itt jaran-natyayika ahuh. Tarka-tandava. 
E vivadenaiva pratynd-siddhau kutah parvato’gniman iti prasne agni-vyapta- 
dhiimavattvad 1ti hetu-matrena va. Tarka-tandava (MS., p. 10). 
5 See Pramana-paddhati, pp. 48-79; also Tarka-tandava(MS.., pp. 1 14 et seq.). 
4 Pramdana-paddhati, pp. 86—90. 
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themselves independent force of knowledge. They are uncreated 
(apauruseya) and eternal (nitya). They are valid means of know- 
ledge, and yet, since their validity is not derived from the speech 
of any person, they must be regarded as uncreated*. No attempt, 
however, was made to prove that the Vedas were valid means of 
knowledge; but, as their validity was not questioned by any of the 
Hindu schools, that was taken as accepted, and then it was argued 
that, since they were not uttered by anyone, they were uncreated 
and eternal. It was sought to establish this uncreatedness of the 
Vedas as against the Nyaya view that they were created by God 
(Ivara). Vyasa-tirtha argues that it is better to accept the direct 
validity of the Vedas on the ground of their being uncreated, than 
to do it in an indirect way through the admission of an omniscient 
being as their author; for there is no certainty that even such 
authors would not try to deceive mankind by false statements. 
Buddha himself is an incarnation of God, and yet he deceived the 
people by false teachings. Tradition also does not ascribe any 
author to the Vedas. If they had been created, they would be of 
the same kind as the holy scriptures of the Buddhists or Jains. If 
the importance of scriptures were to be judged by the number of 
people who followed them, then the Mahomedan scriptures would 
have a superior place. God may be regarded as the great teacher 
of the Vedas, being the first person who uttered and taught them’. 
He did not create them and He remembers them always; so that 
there is no chance of the Vedic order of words being destroyed. 
Ordinarily the claim of facts to validity is prior to that of the words 
which express them, and the latter depends on the former; but in 
the case of the Vedas the words and passages have a validity which 
is prior to facts and independent of them. ‘The Madhva view thus 
combines the Nyaya and the Mimamsa views of the Vedas without 
agreeing with either. 


A i 3 : - me 
pauruseya-sabdapramanakatve sati sapramanakatvat. 
Tarka-tandava (MS., p. 100). 
2 gsvaro’pi hy asman-mate.... Veda-sampraddya-pravartakatvan mahopa- 
dhyaya eva. Ibid. p. 122. 


CHAPTER XXIX 


CONTROVERSY BETWEEN THE DUALISTS 
AND THE MONISTS 


Vyasa-tirtha, Madhustiidana and Ramacarya on the 
Falsity of the World. 


THE Vedantists urge that the world-appearance is false. But 
before entering into any discussion about the nature of falsehood 
it is required that the Vedantists should give a definition of false- 
hood. Five principal definitions have been adduced by the old 
Vedantists; of these the first is that falsehood is that which is the 
absence of being as well as the absence of non-being (sattvatyanta- 
bhavattve sati asattvatyantata-bhavavattva-riipam visistam). But 
Vyasa-tirtha urges that, since one of these is the negation of the 
other, joint assertion of them both will be against the Law of ex- 
cluded middle and therefore will be self-contradictory; the fact 
that both being and non-being may be admitted independently is 
no reason for their joint admission (e.g., the hare and horn both 
exist separately, but the hare’s horn exists nowhere). To this the 
reply of Madhusiidana is that the Law of excluded middle does not 
apply to every case of the relation between being and non-being. 
Thus the false-appearances have being so far as they appear and 
non-being so far as they are non-existent; exclusion of being does 
not necessarily lead us to non-being, and wice versa. To this the 
retort given by the author of Tarangini is that the Sankarites them- 
selves say that, if a thing has no being, it cannot appear, which 
shows that they themselves admit the Law of excluded middle, the 
force of which can never be denied, as Logic amply demonstrates 
in the examination of any and every specific relation of being and 
non-being. 

The second definition of falsehood by the Sankarites is that 
falsehood is that which can be denied at all times even where 
it appears to exist (prati-pannopadhu tratkalika-nisedha-prati- 
yogttvam). 'To this Vyasa-tirtha says that, if the denial is true, then 
this true thing would exist side by side with Brahman and thus the 


1 Nydyamrta, p. 22. 
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theory of extreme monism would break down (nisedhasya tattrikatve 
advaita-hanih) ; if the denial is false or true only in a limited manner 
(vyavaharika), then the world-appearance would become true. 
Again, what does the denial actually mean? These supposed ap- 
pearances are said to be produced from a material cause, and they 
are perceived as existing at the time of perception; and, if it is held 
that even then they have no existence at all as such, then they must 
be absolutely without being, like the chimerical hare’s horn. If it 
is held that the difference of the world-appearance from chimerical 
entities like the hare’s horn, etc., is that they are absolutely in- 
describable, then the reply is that the very term ‘‘indescribable”’ 
describes their nature. Again, that which is absolutely non- 
existing cannot in any way appear in knowledge (asatah a-pratitav), 
and therefore it is not possible to make reference to it or to relate 
it in any way to anything else. The Sankarites themselves hold that 
what is non-existing cannot appear in knowledge (asac cet na 
pratiyeta), and thus they themselves deny the possibility of any 
being-in-knowledge of that which is non-existing. Again, reality 
is not the same as mere appearance in knowledge, and consequently, 
if Brahman remained always uncontradicted in knowledge, its 
reality could not on that ground be affirmed. Again, it is not true 
that words denoting absolutely non-existing and chimerical things, 
such as the hare’s horn, produce no knowledge; for they also 
produce some notion; the difference between ordinary illusions 
and the chimerical entities is this that, while the ground of the 
ordinary illusions is right and valid, chimerical entities have no 
ground at all. Therefore, since chimerical entities can also be made 
objects of awareness they appear in knowledge as non-existing. 
The Vedic text ‘“‘non-being alone existed in the beginning”’ (asad 
eva idam agre dsit) also testifies to the fact that ‘“‘non-being” 
may appear as existent. Also non-being cannot be defined as that 
which is different from mere “being” (sat) and ‘‘the indescribable” 
(a-nirvacya); for the latter can only be understood through the 
concept of non-being and vice versa. Thus non-being may be de- 
fined as that which is different from that being which cannot at all 
times be denied at all places (sarvatrika-traikalika-nisedha-prati- 
yogitva-riipa-sadanyasyaiva tattvac ca). If the indescribable 
(a-nirvacya) is defined as that which can be denied at all times, it 
is the same as non-being itself. Also non-being cannot be defined 
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as that which is incapable of fulfilling any practical purpose; for 
even the conch-shell-silver, which is admitted to be false, can serve 
to rouse an effort to grasp it in the deluded person and thus be 
considered to have some kind of practical efficiency, and the pure 
Brahman, which is regarded as ultimately real, is itself unable to 
serve any practical purpose of any kind. Again, falsehood or non- 
being cannot be defined as that which has no nature of its own; for, 
if that were so, then the denial of falsehood could not be said to be 
directed to its own nature as such; nor could the nature of false- 
hood be regarded as itself false, since such an interpretation would 
rest on a mere technical assumption of the meaning of falsehood, 
and it would not in the least clear the points at issue; for, if the 
nature of the so-called entity persisted in its own time and place, 
it would be meaningless to call such a nature false in itself. Such an 
assumption would also mean that no distinction is made between 
that which can serve practical efficiency and that which cannot; 
if that which persists in time and place and can serve a practical 
purpose could be called false, then there would be no difference 
between being and non-being, and the absence of the real could 
be said to be as much a cause of cloth as the thread itself. Thus 
absolute non-being may be defined as that which can always be 
denied in all places (sarvatra traikalika-nisedha-pratiyogitvam). 
Also it cannot be held that “‘non-being”’ (asat) cannot be the object 
of an absolute denial simply because it is non-being, as is said in the 
Nyaya-makaranda of Anandabodha; for, if an absolute denial can- 
not have any object, then the reason “‘because it is non-being” as 
adduced above would have no object itself and would therefore be 
inapplicable. Moreover, just as positive entities can be denied, so 
the specific negations referring to positive entities may also be 
denied and so lead on to their corresponding positive affirmations. 
Again, it is also agreed that specific positive entities come into 
being through the negation of their corresponding negations im- 
mediately prior to their coming into being (prdg-abhava). This also 
proves that denial or negation does not necessarily require positive 
characters or entities for the operation and their function of 
negation. The whole upshot of this discussion is that, if falsehood 
means absolute denial of anything where it appears in knowledge, 
then the implication is that no reality can be affirmed; for what 
could be affirmed either as false or as true would only apply to 
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entities as they are known, and in that case even the reality of 
Brahman would be conditional, namely, so far as it is known. 
Again, absolute negation (sarvatra traikalika-nisedha-pratiyogitvam) 
cannot be distinguished from what is known as chimerical entities. 
And, if the world-appearance could be an object of absolute 
negation, its status would be no better than that of chimerical 
entities (e.g., the hare’s horn). 

In reply to the objections of Vyasa-tirtha against the definition 
of falsehood, that, if falsehood be real, then that implies dualism, 
and that, if falsehood is false, that implies re-affirmation of the 
world as real, Madhusidana says that, since the denial is itself 
identical (so far as its ultimate ground is concerned) with Brahman, 
the reality of falsehood does not imply dualism; for the reality of 
the denial does not imply the reality of the phenomenon, denial of 
which has been denied by the denial of all phenomena. It has only 
so much reality as is implied in the ground of all phenomena, which 
is the Brahman. Again, the falsehood of the falsehood does not 
imply the affirmation of the reality of the world-appearance; for in 
the case of the conch-shell-silver, though it is known that not only 
was it false, but, since it is never existent, it never exists, and never 
will exist, and the attribution of falsity to it is also false, the conch- 
shell-silver is not for the matter of that re-affirmed as real. It is 
wrong to suppose that the falsity of the falsity or the denial of the 
denial is re-affirmation in all cases; it is only when the reality and 
the denial have the same status and identically the same scope that 
the denial of the denial means an affirmation; but, when the scope 
of their meaning varies, the denial of the denial does not imply an 
affirmation. It may further be pointed out that, when the denial of 
the denial is intended to re-affirm the positive entity, the denial of 
the denial leads to affirmation. But, when a denial denies both the 
positive entity and the denial (which is itself taken as an inde- 
pendent entity), the second denial does not lead to affirmation?. 
The denial of the world-appearance is the denial of the relaity of 
the very world-appearance as such (svariipena), like the denial of 
the conch-shell-silver. The fact that the world-appearance is 

1 Tatra hi nisedhasya nisedhe pratijogi-sattvam Gyati, yatra nisedhasya 
nisedha-buddhya pratiyogisattvam vyavasthapyate, na nisedha-matram nisedhyate, 
yatha rajate na idam rajatam iti jnanaantaram idam na arajatam iti jnanena 
rajatam vyavasthapyate. yatra tu prati-yogi-rusedhayor ubhayor api nisedhas tatra 
na prati-yogi-sattvam. Advaita-siddhi, pp. 105-6. 
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believed to be a product of ajfidna does not in the least imply that 
its very nature cannot be false; for what is by its very nature false 
would be so, whether produced or not. The denial of the conch- 
shell-silver (“this is not silver’) means that the conch-shell-silver 
is other than the real market-silver, i.e., the negation here is that of 
otherness (anyo-anya-abhdva). But, when it is said that “here is 
no silver,”’ the negation is one of non-existence, and the falsity of 
the appearance is thereby definitely declared (sa ca purovartti- 
rajatasyaiva vyavaharikam atyanta-abhdvam visayikaroti iti kantho- 
ktam eva mithyadtvam), whereas in the former case falsehood is 
only implied (¢dam sabda-nirdiste purovarti-pratitika-rajate rajata- 
Sabda-nirdista-vyavaharika-rajata-anyonya-abhava-pratiter arthi- 
kam mithyadtvam)!. Now, if the world-appearance be denied 
(“there is no world-appearance here’’), then, since there is no 
world-appearance anywhere else, the denial implies the absolute 
non-existence of the world-appearance, i.e., world-appearance is 
as non-existent as any chimerical entity, e.g., the hare’s horn. The 
reply to such an objection, that there is a difference between the 
absolute negation of the world-experience as indescribable 
(anirvdcya) and the absolute negation as chimerical (tucca), is that 
the latter has not even a seeming appearance anywhere, whereas 
the former appears as really existent until it is contradicted 
(kvachid apy upddhau sattvena pratity-anarhatvam atyanta- 
asativam yavad badham pratitiyogyatvam pratitika-sattvam). It 
must further be noted in this connection that the denial which 
leads to falsehood must have the same relation and the same extent 
and scope as the content which is being denied (yena riipena yad- 
adhikaranataya yat pratipannam tena ritpena tan-nistha-atyanta- 
abhava-pratiyogitvasya pratipanna-padena siicitatvat; tac ca riipam 
ambandha-viseso’vacchedakavisesas ca). The Sankarites, more- 
over, do not admit negation as a separate category, but consider the 
negation to be identical with the unqualified nature of the locus 
where the negation appears. Brahman has no qualities, and this 
does not therefore mean that it has a negative quality; for, there 
being more separate negations, the negation of all qualities simply 
means the pure nature of Brahman. The attribution of so-called 
positive qualities also as infinitude, etc., means the negation of the 
opposite qualities of falsehood and limitation, which ultimately 


1 Advaita-siddhi, pp. 130-1. 2 Ibid. p. 151. 
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implies a reversion to the pure nature of Brahman, etc. (adhikarana- 
atirikta-abhava-abhyupagamena  ukta-mithydtva-abhava-ripa- 
satyatvasya Brahma-svariipa-virodhat)'. 

Ramacarya, in his Tarangini, refuting the view of Madhusiidana, 
says that, excepting the case of the negation of the negation- 
prior-to-becoming (prdg-abhdva), the negation of negation means 
positing and therefore, since no third alternative is possible, 
the denial of the denial of an entity necessarily posits. Again, the 
assertion of Madhusidana, that the illusion consists in the ap- 
pearance of the illusory silver as the real silver of the market, is 
groundless; for the material cause that produced the illusory silver 
is different from the material cause of the silver of the market. The 
illusory silver ceases to exist only when there is true knowledge 
removing the ignorance which was the material cause of the 
illusory silver (pratibhasikasya svopaddna-jnana-nivartaka jnana- 
visayenaiva va tadatmya-pratitesca): where the same material cause 
produces two different appearances (e.g., the cloth and the white- 
ness) they may be experienced as identical. But, when the material 
causes are entirely different, their products can never be ex- 
perienced as identical?. Again, it has been urged by Madhusiidana 
that the denial that constitutes falsehood must be qualified by the 
same conditions and relations whereby the positive entities were 
qualified ; but this is unmeaning, for no amount of such conditioning 
can gainsay the truth that the negation of negations means position, 
until some definite proof of the existence of a third alternative 
escaping the sphere of the Law of Excluded Middle can be adduced*. 

Vyasa-tirtha says that falsehood moreover cannot be defined as 
absolute denial of reality; for, unless the meaning of denial is 
understood, the meaning of reality cannot be comprehended and 
vice versa. The point at issue here is whether conch-silver is denied 
in its very nature as such or whether its reality is denied. The 
former alternative is denied on the ground that, if it were accepted, 
then it would be difficult to account for the awareness of the conch- 
silver as existing in front of the perceiver; for, if it was absolutely 
non-existent, it could not be directly perceived. But it may be 
pointed out with the same force that the second alternative is also 
unacceptable, because, when the conch-silver was perceived, it was 


1 Ibid. p. 156. 2 Nyayamrta-tarangini, p. 16(a). 
3 Tarangini, p. 20. 
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also perceived to’ be real, and, if that is so, how can that reality be 
denied? If in reply to this it is suggested that the reality of the 
conch-shell-silver is only a relative reality and not an absolute 
reality, then it may be pointed out that, if once a degree of reality 
be admitted, then infinite regress will follow; for one may as well 
ask whether the absolute reality is absolutely absolute or relatively 
absolute and so on. Again, falsehood is defined as that which is 
liable to be destroyed by knowledge in its function as knowledge. 
But Vyasa-tirtha does not tolerate such a position and says that 
knowledge of past events and things, even though false, ceases by 
itself without waiting to be destroyed by the so-called right know- 
ledge; also it is not felt that the silver is destroyed by the knowledge 
of the conch-shell. It is further urged that right knowledge of the 
conch-shell also removes the error which, so far as it was an error, 
was true, and this shows that knowledge removes not only falsehood, 
but also true things, and on that account the definition in question 
cannot be a true definition of falsehood. Moreover, when an illusion 
is removed, the removal is not due to the function of cognition as 
such, but is by virtue of its perceptual immediacy (aparoksa- 
adhydsam prati jnidnasya-aparoksataya nivartakatvena jndnatvena 
anwartakatvac ca)'. Again, if a falsehood is defined as that which 
is destroyed by knowledge which destroys the very material cause 
of the falsehood (svopdddna ajidna-nivartaka jnadna-nivartyatvam), 
the objection will be that it does not apply to the beginningless 
illusion®. It may similarly be held that the definition of falsehood 
as appearance in the place where it does not exist (svdtyanta- 
abhava-adhkarane eva pratiyamanatvam) may also be refuted; for 
many objections occur, as has already been pointed out, according 
as we consider the negation to be relatively real or illusory. Again, 
if falsehood be defined as that which is different both from being 
and non-being, then, since it has already been pointed out that 
non-being means absolute denial, the appearances or illusions 
would be inexplicable. If it be defined as that which is destroyed 
by knowledge, then that can prove its momentary character, but 
not its false nature (dhi-ndsyatve anityatd eva syat na mrsatmata)®. 

In reply to the objection of Vyasa-tirtha concerning the defini- 
tion of falsehood as that which is liable to be destroyed by know- 


1 Nyayamrta, p. 39(b). 2 Ibid. p. 40. 
3 Ibid. p. 41. 
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ledge, Madhusiidana says that the real meaning of the definition is 
that the entity which is destroyed, both in its causal aspect and the 
aspect as effect, on account of the rise of knowledge is false. The 
jug though destroyed as effect by the stroke of the club is not 
destroyed in its causal aspect as the earthy pot. The hare’s horn 
does not exist at all: so its non-existence is not due to knowledge. 
Again, since the conch-shell-silver appears in consciousness and is 
destroyed immediately after the rise of true knowledge, its dissolu- 
tion must be due to knowledge. Also it is not wrong to say that 
falsehood is negated by knowledge in its function as knowledge; 
for the later knowledge does not negate the prior knowledge by its 
function as knowledge, but merely on account of its posteriority ; 
and therefore the definition of falsehood as that which can be 
negated by knowledge only in its function as knowledge clearly 
keeps aloof the case of the negation of the prior knowledge by the 
later, to which it was supposed that the above definition of false- 
hood could wrongly be extended. It is well, however, to point out 
that falsehood is negated by knowledge not in an indirect manner, 
but directly and immediately (vastutas tu sdksatkaratvena jnana- 
nivartyatvam vivaksitam)'. 

To this Ramacarya replies that it is Madhusiidana who says 
that the definition of falsehood as that which can be negated by 
knowledge means the general absence of an entity through the rise 
of knowledge (jfana-prayukta-avasthiti-samanya-viraha-pratiyogt- 
tvam jiiana-nivartyatvam (see Advaita-siddhi, p. 168, and 
Tarangini, p. 22). It may be asked whether the word “‘generally”’ 
(sémanya) or the negation is qualified by the existence (avasthitya 
sdmanyam vd visisyate viraho va). The first alternative would mean 
the negation of the cause of an entity through the rise of know- 
ledge; for the word avasthiti-samdnya means cause. But in that 
case there would be an illicit extension of the definition of falsehood 
to the negation of the prior knowledge by the posterior knowledge; 
for the posterior knowledge destroys the cause of the persistence 
of the prior knowledge, and it would not apply to the beginningless 
avidya. In the second alternative, i.e., if the word sdmdanya is 

1 jnanatva-vydpya-dharmena jnananivartyatvam ityapi sadhu, uttarajhanasya 
pirva-jfiana-nivartakatvam na jranatvavyapyadharmena kintu icchadi-sadha- 


ranenodicyatmavisesagunatvena udicyatvena veti na siddha-sadhanadt. 
Advaita-siddhi, pp. 171-2. 


2 Ibid. p. 178. 
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qualified by the negation, then it may be pointed out that the 
Sankarite never admits a general negation as distinguished from 
the negation of any special entity. Moreover, since the conch-shell- 
silver is denied in its very nature as false, it cannot be said that its 
general absence (that is, both as cause and effect) was due to the 
rise of knowledge; for it is not admitted to be existent at any time!. 
Again, as it has been shown by Vyasa-tirtha that there ought not 
to be any difference between the non-existence of the conch-shell- 
silver and that of the hare’s horn, the non-existence of the hare’s 
horn might equally be said to be due to knowledge, if the non- 
existence of the conch-shell-silver be said to be due to the rise of 
knowledge. 

In supporting the fourth definition of falsehood as ‘‘appearance 
in the locus of its own absence” (svdtyanta-abhdva-adhtkarane 
eva pratiyamanatvam) or as the ‘‘absence in the locus of its 
own existence” (svasraya nistha- atyanta - abhava - pratiyogitvam), 
Madhusiidana says that, since an entity may be both present and 
absent in one identical time, so it may be both present and absent 
in one identical space. To this Ramacarya replies that, if this is 
admitted, then there is no difference between existence and non- 
existence, and ordinary experience is inexplicable (tathd sati 
bhavabhavayor ucchinnakathé syat iti vyadvaharikyapi vyavastha 
na syat); consequently dualism and its negation, monism, would be 
the same, and the monistic knowledge would be unable to dispel 
the dualistic consciousness. 

In support of the fifth definition of falsehood as difference from 
the real (sad-viviktatvam mithyatvam) Madhusiidana defines 
existence of reality as that which is established by knowledge and 
not invalidated by defects. The definition of existence is further 
modified by him as that which appears as existent through proofs 
not invalidated by defects. By this qualification he excludes 
chimerical entities and Brahman; for chimerical entities do not 
appear as existent, and Brahman, though it exists in itself, is never 
an object to any mind to which it appears as existent (satvd- 
prakaraka-pratiti-visayatabhdavat). 

The existent is defined as that which is established by proof 
(pramana-siddha), and this is again as that which is uncontradicted. 


ZL 


1 Sukti-rajatader-avasthity-angikare svariipena nisedhokty-ayogas-ca. 
Tarangini, p. 22. 
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To this it is objected by Ramacarya that Brahman is not the object 
of any proofs, whereas the world, which is established by all proofs, 
is ultimately contradicted’. 

The question is raised by Vyasa-tirtha whether falsehood itself 
is contradicted or uncontradicted. If it is uncontradicted, then 
falsehood becomes real, and the doctrine of monism fails. If it is 
urged in reply that falsehood is identical with the ground of 
illusion, the Brahman, then the meaning of the phrase “world- 
appearance is false” (prapafico mithya) is that the world-appearance 
is identical with Brahman (mithyd being identical with Brahman), 
and this is not disputed by us; for Brahman, being all-pervasive, is 
in a sense identical with the world-appearance. Moreover, if 
falsehood be identical with Brahman, the general argument that 
those things alone are false which are cognizable would be faulty, 
because falsity, being identical with Brahman, would itself be un- 
cognizable. If falsehood be contradicted, then it is self-false 
(badhya), and the world would become real. Even if it is again 
urged that falsehood is not identical with Brahman, but is one with 
the reality of Brahman as underlying the second denial or the 
falsehood of the falsehood, to this the reply would be that our very 
inquiry centres round the question whether the second denial is 
itself contradicted or uncontradicted, and it is well known that, 
since the underlying reality is everywhere pure consciousness, the 
underlying reality of the second falsehood has no separate or inde- 
pendent existence regarding which any affirmation could be made. 
It is clear that, if in the first case the assertion of falsehood being 
identical with Brahman be meaningless, the attempt at an extension 
by making it identical with the pure consciousness underlying the 
second denial does not in reality lead to any new meaning. If it is 
again urged that, since the conch-shell-silver is false, the falsehood 
which is a quality of this conch-shell-silver is necessarily false; if 
the substance is false, its quality is necessarily false, and therefore 
the falsehood of this falsehood does not reaffirm the reality of the 
conch-shell-silver. Since both the falsehoods are based: on the 
falsehood of the substance to which they are attributively associated 
the negation of negation does not mean a position. The negation 
of a negation can mean a position only if the substance be real. But 
this is clearly a confusion; for the absence of qualities follows on the 


1 Tarangini, p. 23. 
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absence of the substance only when such qualities are dependent 
on the nature of the substance; but falsehood is not so, since it is 
naturally opposed to that to which it refers'. Moreover, if the 
falsehood of the conch-shell-silver becomes false merely because it 
is associated with the illusory silver, though it is affirmed by an 
experience of contradiction, then it might equally well be real 
because of its ultimate association with Brahman, the ground 
reality of all things; or on the other hand the conch-shell might 
equally well be false because of its association with the illusory 
silver, and the non-existent would also be existent because of its 
association with existence, and vice versa. Moreover, the conch- 
shell-silver is not regarded by the Sankarites as absolutely non- 
existent, like the chimerical hare’s horn, and therefore falsehood 
cannot be considered to be so on account of its association 
therewith. Again, the argument that falsehood has not the same 
status of existence as the world-appearance to which it refers and 
therefore the assertion of falsehood does not hurt extreme monism, 
is wrong: for, if falsehood has only a relative existence (vyavaha- 
riktve), the world of our daily experience, which is opposed to it 
and which is attested by perception, ought to be regarded as ulti- 
mately real. Thus our former objection remains valid, that, if false- 
hood be uncontradicted, the doctrine of monism fails and, if 
contradicted, the world would be real. 

Madhusiidana has the former reply to the above objection that, 
when the position and negation have a different order of being, 
the negation of the negation does not imply affirmation. If the 
negation refers to a relative existence, then such negation does not 
take away the assertion of a fanciful existence*. Thus an entity may 
be in different senses both true and false. Madhusiidana further 
says that, when the denial is due to a specific quality, then the 
negation of negation cannot be an affirmation. Here both the 
conch-shell and its quality are denied on account of their common 


1 dharmy-asative dharmasattvam tu dharmi-sattvdsapeksa-dharma-visayam; 
mithyatvam tu tat-pratikilam. Nyayamrta, p. 44. 


2 Ibid. p. 45. 
S mithyatvam yady abadhyam syat syad advaita-mata-ksatih 
mithyatvam yadi badhyam syat jagat-satyatvam Gpatet. 


Ibid. p. 47. 
4 paraspara-viraha-ripatue pi visama-satudkayor avirodhat vyavahdrika- 
mithydadtvena vyavaharika-satyatuapahare’pi kalpanika-satyatuanapaharat. 
Advaita-siddhi, p. 217. 
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attribute of plausibility. Thus it may be said with impunity that 
both the horse and the cow may be denied in an elephant'. 

To this Ramacarya’s reply is that existence and non-existence 
naturally exclude each other, and their denial is therefore not due 
to ‘any other specific property. That existence and non-existence are 
mutually exclusive is acknowledged even by the Sankarites when 
they speak of mdayd as being different both from existence and non- 
existence?. 

An important argument establishing the falsity of the world 
rests upon the fact that the world is cognizable; all that is cognizable 
is false, like dream experiences. At this point Vy4sa-tirtha seeks to 
analyse what may be meant by the word cognizable. Several 
alternative meanings are offered, of which the first is termed 
urtti-vyapyatva, i.e., that which is a content of a mental state. The 
Sankarites are thus supposed to say that all that can be a content 
of a mental state is false. To this Vyasa-tirtha’s reply is that Brahman 
and the self must also be the content of at least some kind of mental 
state, and therefore, if the thesis of the Sankarites be accepted, 
Brahman also would be false. If it is said that Brahman in its 
purity can never be the object of any mental state, and it can be so 
only when it is associated with ajfdana, to this the reply is that, if 
Brahman in its purity cannot manifest itself in awareness, it can 
never establish itself, and such a theory directly militates against 
the self-revealing nature of Brahman. Again, it is urged that, 
though Brahman is self-revealing, yet it cannot be the content of 
any mental state; for the very expression “ Brahman is pure and 
self-revealing” would make it the content of that verbal cognition; 
if the expression carries no sense, then there is no meaning in it. 
Moreover, if Brahman as associated with ajfiana be admitted to be 
the content of a mental state, it would through such an association 
be a constituent of that mental content and therefore a content in 
itself. It cannot, moreover, be said that the objection cannot apply 
to Brahman because Brahman can be a content only in association 
and not in its nature; for, since the same conditions apply to eternal 
and transcendental entities of an indeterminate character which 


1 Advaita-siddhi, p. 213- 
2 na tavat paraspara-virahariipayor ekanisedhyata-avacchedakavachinnatvam 
sambhavati tvayapt satyatvamithyatvayoh paraspara-samuccaye virodhat bibhyata 


sad-asad-vailaksanyasarupye angtkaracca. Tarangini, p. 26. 
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cannot be contents of consciousness in themselves, but only in later 
associated forms, Brahman would not be false on that account. 
Again, it is wrong to suppose that, when an object is known, the 
content of that mental state has the same form as the object of 
awareness; for we may know a hare’s horn through a verbal cogni- 
tion without assuming that the mental state has the same form as 
a hare’s horn. The assumption therefore that the content of aware- 
ness must have the same form as its object is wholly invalid. It is 
clearly found to be so in the case of Brahma-knowledge; for no 
awareness can have an infinitude as its content. So to say that an 
awareness has content as an object simply means that it refers 
thereto (tad-visayatvam eva tad-akaratvam)'. Since this is so, the 
condition of perception that pure consciousness must be reflected 
in the mental state in superimposition upon the physical object 
is wholly unnecessary. Thus the objection, that all that is cognizable 
is on that account false, is invalid. 

To this Madhusitidana’s reply is that the pure consciousness, 
which is always self-revealing, is never the content of any aware- 
ness. It only appears to be so in association with the ajfdna 
modifications which alone can become the content of knowledge. 
Thus in all circumstances the pure consciousness is self-revealing 
and it can never be the content of itself. Madhustidana would 
admit all the suggested interpretations of cognizability offered by 
Vyasa-tirtha, excepting the second (phala-vydpyatva)*; he, how- 
ever, admits that a stricter criticism would require the definition 
to be slightly modified by excluding cognizability through verbal 
cognition (vastutas tu sabdajanya-vrtti-visayatvam eva drsyatvam) ; 
in this way, though one may be aware of chimerical entities through 
verbal propositions, they would not on that account be called false; 
for they are absolutely non-existent entities, which cannot be called 
either false or true*. Madhusiidana further interprets cognizability 
as that which has a definite formal content (sva-prakdraka-vrtti- 
uisayatvam eva drsyatvam). By the term “‘formal’’ (sva-prakdraka) 


1 Nydayamrta, p. 57. 

* The suggested interpretations of cognizability (drsyatva) as given by 
Vy4sa-tirtha are of seven kinds: kim idam drsyatvam; urtti-vyapyatvam va; 
phala-vydpyatvuam vd; sadharanam va; kaddacid-kathamcid-visayatvam va; sva- 
uyavahare svatirikta-samvid-antarapeksa-niyatir vd; a-sva-prakasatvam va. 
Ibid. p. 49. 

3 Advaita-siddhi, p. 268. 
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he means any describable characteristic (sopakhyah kascid dharmah) 
and thereby excludes Brahman, which means purity having no 
describable characteristic: on the other hand, even the cognition 
of negations may be described as having the character of negativity. 
The effect of this interpretation is that cognizability is limited to all 
that comes within the purview of relative and pragmatic experience. 
In attempting to clear the meaning of cognizability Madhusiidana 
defines it as that which is somehow in relation with pure conscious- 
ness (cid-visayatva). This, being identical with self, is devoid of 
any such two-term relation. In the attempt to classify the meaning 
further, cognizability of things is defined as dependence for revela- 
tion on an alien consciousness (sva-vyavahdre svdtirikta-samuid- 
apeksa-niyati-riipam drsyatvam) or as the character of being other 
than the self-revealing (a-sva-prakdsatva-riipatvam drsyatvam). 
It is clear therefore that anything other than pure consciousness 
depends on pure consciousness for revelation. 

Ramicarya, in attempting to refute Madhusiidana, says that 
merely from the knowledge of the concomitance of impurity 
(asuddhatva) and dependent revelation (a-sva-prakdsatva) one 
cannot say that pure consciousness is self-revealed; but such a 
conclusion can be arrived at only when it is known that pure 
consciousness has no impurity in it. Again, the concomitance of 
dependent revelation and impurity can be known only when their 
opposites, “‘purity” and “‘self-revealingness,” are known to coexist 
with pure consciousness; thus the knowledge of concomitance of 
pure consciousness with self-revealingness and that of impure 
consciousness with dependent revelation are mutually independent. 
There is therefore no way in which it can be asserted that only pure 
consciousness is self-revealing'. The other reason adduced for 
falsehood is that the world-appearance is false because it is material. 
Now what is this materiality? Its character is given as “non- 
knower” (ajfdtrtva), “ignorance” (ajfanatva), as “non-self- 
revealing” (a-sva-prakdsatva), or “‘non-self.” If the first meaning 
of materiality be accepted, then it may be pointed out that according 


1 na tavad a-sva-prakasatvasuddhatvayor vyapya-vyapaka-bhava-grahama- 
trena suddhe sva-prakasata paryavasyati kintu $uddhe asva-prakasatva-vyapa- 
kasya asuddhatvasya vydurttdu jnatayam eva. tatha ca vyapaka-vyatreka- 
grahartham avasyam suddha-jranam. kimcasva-prakasatuasuddhatuayor wya- 
pya-vyapaka-bhava-graho’ pt tadubhayavyatirekayoh suddhatva-svaprakasatvayoh 
suddhe sahacara-grahe saty eveti ghatta-kufi-prabhata-vrttantah. Tarangini, p. 31. 
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to the Sankarites the ego is false, and yet it is the knower; the pure 
consciousness, which according to the Sankarites is the only reality, 
is not itself the knower. If it is suggested that pure consciousness 
may be regarded as the knower through false assumption, then it 
may well be said that false assumption would validate any false 
reasoning, and that would be of no avail. Even the body appears as 
the knower when one says, “I, the white man, know,” yet on that 
account the body cannot be regarded as the knower. The second 
interpretation, which defines materiality as ignorance (ajfiana), 
cannot be held; for phenomenal knowledge is partly true and partly 
false. Again, it may in this connection be asked whether the know- 
ledge of the self (dtman) has any content or not. If it has, then that 
content must necessarily be the object of a cognizing activity, and 
it is impossible that the cognizing activity of the self should direct 
its activity towards the self. If it is urged in reply that the self has 
no activity to be directed to itself, but the fact that it is distinguished 
as self is its cognition of itself, the obvious reply to this is that the 
cognition of all things is nothing more than the fact that they are 
distinguished in their specific characters. If again the knowledge 
of the self has no content, then it is no knowledge at all. If any 
knowledge be admitted which does not illuminate any object, then 
even a jug can be called knowledge. Therefore, if materiality be 
defined as ajfidna or ignorance, then even the self would for the 
above reasons be ajfidna. In this connection it may well be re- 
membered that knowledge requires both the object and the knower: 
there cannot be any experience without the experiencer and the thing 
experienced. Again, if the self be regarded as mere knowledge, 
it may well be asked whether that knowledge is right knowledge 
or illusion. If the former, then, since the modifications of the avidya 
are known by the self, these would be true. It cannot be the latter, 
because there is no defect associated with the self. Neither can the 
self be regarded as bliss: for the phenomenal enjoyment of worldly 
objects is not admitted as bliss, and there is no way in which the 
degrees of pleasure or bliss which may lead ultimately to the highest 
bliss can be admitted ; for, once a degree of pleasure is admitted, an 
extraneous element naturally creeps in. Thus falsity of the world on 
the ground that itis material is unacceptable in any sense of the term!. 


1 This argument that the world is false on account of its materiality is 
adduced in the Tattva-suddhi. 
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To this Madhusiidana’s reply is that the second and third 
interpretations of materiality, i.e., that which is ignorance is 
material or that which is non-self is material, would be quite 
suitable. In finding fault with Vyasa-tirtha’s exposition of knowledge 
Madhusiidana says that, if knowledge be defined as that which 
illuminates an object, then even during emancipation objects would 
be illuminated, which is impossible; the relation of knowledge to 
objects is extraneous and therefore illusory. If it is objected that, if no 
objects are revealed during release, then even bliss is not revealed, and 
in that case no one would care to attain release, the reply is that the 
emancipated state is itself bliss and there is no separate manifestation 
of bliss as obtainable therein. The association of an object is per- 
ceivable only in sense-knowledge; in the knowledge of the self there 
is no association with the senses, and it is unreasonable to demand 
that even then objects should be manifested in knowledge. When it 
is said that self is of the nature of immediate knowledge, the sugges- 
tion that then it must be either valid or erroneous is unacceptable. 
For the exclusive classification of knowledge as valid or invalid 
applies to ordinary experienced knowledge. Buttheself as knowledge 
is like the indeterminate knowledge that is neither valid nor invalid. 

Ramacarya, however, says that, if the association of knowledge 
with objects be extraneous, then at the time of the dawn of ultimate 
knowledge the self should not be regarded as its object. If it is said 
that this is only so in the case of perceptual knowledge, where pure 
consciousness is reflected through the vrtiz of the form of the object, 
then the connection of the knowledge with the object would be 
false; for in that case the necessity of vrtti and the reflection of con- 
sciousness through it would have to be admitted at the dawn of the 
knowledge of the self in the ultimate stage. The relation of the 
object to knowledge therefore cannot be extraneous and therefore 
false. In reply to Madhusiidana’s statement that, just as according 
to the Naiyayikas, though universals and individuals are mutually 
correlated, yet in the state of ultimate dissolution the universals 
remain even though there are no individuals, so there may be a 
state where there is knowledge, but no object; for the sphere of 
knowledge is wider than that of knowledge with objects. Rama- 
carya says that even in the state of pralaya, where there is no 
individual, the knowledge of the universals has the individuals 
within it as its constituents. Again, the association of objects with 
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knowledge does not mean that the objects produce knowledge, but 
that knowledge is associated with the objects. Again, if the associa- 
tion with the object be regarded as meaning “necessarily produced 
by objects,” or if it necessarily means “‘in whichever place or at 
whichever time this object exists there is knowledge,” then the 
Sankarites would not be able to affirm the unity of the soul. For, 
since the unity exists in Brahman, it could not be generated by, the 
individual soul. And again, if it is affirmed that, whenever there is 
unity with Brahman, there is unity with the soul, then, since the 
Brahman is always one, all individual souls will be emancipated; 
it will also be impossible to determine the unity of individual souls 
and the unity of Brahman. So the objects do not generate the 
determinate knowledge, but are associated with it. 

It is argued that whatever is limited and finite is false; now this 
limitation may be by time or space or by other entities (paricchin- 
natvam api.desatah kdlato vastuto va). Now as to this Vyasa-tirtha 
says that time and space cannot be limited by time and space and 
this is so much the case that even the supreme reality, the Brahman, 
is often spoken of as existing always and everywhere; time and 
space are thus universal characteristics and cannot be denied of 
others or of themselves. Thus the observation of Vacaspati, that 
whatever does not exist in some places and in some time is on that 
account absent everywhere and always, and that what is existent 
must always and everywhere be so (yat sat tat sada sarvatra sad 
eva...tathd ca yat kaddcit kutracid asat tat sada sarvatra asadeva), 
is wholly invalid; for, if by non-existence at some particular time 
existence at any other time can be invalidated, then by existence at 
that time non-existence at other times may also be invalidated. 
It is as good logic to say that, because it will not exist then, there- 
fore it does not exist now, as to say that, because it exists now, it 
must exist then!. Again, what is meant by spatial limitation? If it 
means non-association with all bodies (sarva-miirttdsamyogitvam) 
or the non-possession of the supreme measure (parama-mahat- 
parimananadhikaranatvam), then even Brahman is so; for He is 
untouchable (asariga) and He has no measure as His quality; if it 
means possession of limited measure (parimdna), then parimana or 
“measure,” being a quality, cannot belong to a quality; so qualities 
would not be limited (guna-karmddau gundanangikarat). Again, 

1 Nyayamrta, p. 79. 
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temporal limitation cannot be associated with negation as “‘other- 
ness”; for, if the limitation as otherness be denied at any time, then 
all things inthe world would be one. Now limitation by other 
entities (which is the third definition of limitation) means “* dif- 
ference” (bhinnatva); but such a limitation (according to the 
Sankarites) is absent in the world of everyday experience; for they 
deny the reality of difference. Again, difference from falsehood 
exists also in the self: therefore the argument of Anandabodha, 
that whatever things exist divided (vibhaktatvat) are on that account 
false, is invalid. It is, again, wrong to suppose that the unlimited 
nature of being consists in the fact that it alone remains universal, 
whereas everything else changes and must therefore be considered 
to be imposed upon it, since, when we say “a jug exists,” “a jug 
moves,” the jug seems to remain unchanged, while its verb changes, 
as “exists” and “moves.” As “many” is associated with “one,” 
so “‘one” also is associated with “‘many”’; so nothing can be made 
of the argument that what remains constant is unlimited and valid 
and what is changeful is false. 

To this Madhusiidana’s reply is that, since the Sankarites do 
not admit universals, it is wrong to suppose that in all cases of the 
existence of a cow there is something like the cow-universal which 
persists, and, if that is not so, then the only other explanation is that 
it is the individuals that come and go and are imposed upon the 
persistent experience of being, which alone is therefore real. Now, 
again, it may be argued, the Brahman, as being, is always covered by 
ajfiana; it has no distinguishable form, and so it is wrong to think 
that Brahman is manifested as being in our experience of the world- 
objects. To this the reply is that Brahman is itself not covered by 
ajnana (sad-atmanda na brahmano mildjnanend-vrtatvam): it is only 
by the limitations of the specific forms of world-objects that its 
nature is hidden; when the obstacles of these specific forms are broken 
by the function of the urtti modification of the mind, the Brahman 
underlying these objects manifests itself as pure being. It cannot be 
objected that Brahman, as such a pure being, has no visual charac- 
teristics and therefore cannot be perceived by the eye; for Brahman 
is not perceivable by any of the senses or by any specific sense. 


1 na ca riipadi-hinataya caksusatuady-anupapatith badhika iti vacyam, prati- 
niyatendriya-grahyesv eva riipady-apeksa-niyamat sarvendriya-grahyam tu sad- 
riupam brahma nato riipadi-hinatve’ pt caksusatuady anupapattih sattudyah parair 
apt sarvendriya-grahyatva-abhyupagamat ca. Advaita-siddhi, p. 318. 
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Ramacarya in reply says that the universal (as “cow’’) has to 
be accepted; for otherwise how can the so-called universal as being 
be sometimes manifested as cow and at other times as other 
objects? Again, it is wrong to say that Brahman is not in itself 
covered by the avidyd; for it is said that, even when the being- 
aspect is revealed, the aspect as bliss may still remain covered; 
then, since being and bliss must be one (for otherwise the monism 
would fail), the veil must also be over the being-aspect as well. 
Again, as Brahman has no form and no characteristic, it cannot be 
said to be grasped by all the senses (atyantam avyakta-svabhavasya 
brahmanas caksur-Gdi-sarvendriyagrahyatve manabhavat)'. 

The argument that falsehood consists in the non-existence of 
the whole in the parts is attacked by Vydsa-tirtha. He says that, so 
far as concerns the view that, because part and whole are identical, 
therefore the whole cannot be dependent on the part, he has no 
objection. If the whole is not dependent upon anything else and 
not on its parts either, then it may not be dependent on anything 
at all; but it cannot on that account be called false. But it may be 
pointed out that perception shows that the whole zs dependent on 
the parts and rests in them, and therefore on the evidence of per- 
ception its non-existence in the parts cannot be admitted. The 
question arises whether “non-existence” or “negation” is valid 
or invalid: if it is valid, then monism breaks down, and, if it is 
invalid, then non-existence is denied, which will be in favour of 
Vyasa-tirtha. Now it cannot be urged that the existence of negation 
cannot be fatal to monism: for negation includes position as a 
constituent. Again, Brahman is denoted by the term advitiya 
(“devoid of any second”’); this involves a negation, and, if negation 
is invalid, then its demolition of Brahman will also be invalid. 
Further, the denial of a second to Brahman may mean a denial not 
only of positive entities, but of negative entities also; positivity 
itself means the negative of the negative. Also, if negation is 
admitted, then, since one of its forms is “otherness,” its admission 
means the admission of otherness and hence of duality. Moreover, 
it would be difficult for the Sankarites to describe the nature of 
negation; for, if no positive entities can be described, it goes with- 
out saying that it will be still more difficult to describe negative 
entities. Moreover, not only is the non-existence of the whole in 


1 Tarangini, p. 52. 
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the parts contradicted by perceptual experience, but it is opposed to 
reason also; for, since the whole cannot be subsistent anywhere 
else, if it is not admitted to be subsistent in the parts, its very nature 
is inexplicable (anydsamavetasyamsitvam etat-tantu-samavetatvam 
vind na yuktam)*. 

Again, the view that, since without knowledge nothing is 
revealed, the so-called things are nothing but knowledge, is wrong; 
for the things are experienced not as being themselves knowledge, 
but as those things of which we have knowledge (ghatasya jnanam 
iti hi dhih na tu ghato jnanam itt). 

In reply to the above Madhusiidana says that, since the ex- 
perience of cause and effect cannot be explained without assuming 
some difference between them, such a difference must be admitted 
for practical purposes, in spite of the fact that they are identical. 
Discussion regarding’ the validity or invalidity of negation is 
brushed aside by Madhusiidana as being out of place. Again, the 
opposition of perception is no objection; for perception is often 
illusory. Also, the objection that, if the whole, which is not else- 
where, is also not in the parts, its existence is inexplicable, is 
invalid; for, though the whole may not exist in the parts as an 
independent entity, it may still be there as identical with the material 
cause, the parts; for being materially identical (etat-samavetatva) 
with anything does not necessarily follow from a denial of its 
negation therein ; for, if it were so, then all such qualities as are devoid 
of negative instances (being on that account present in it) would 
be materially identical with the thing”. But what really determines 
a thing’s material identity with another thing is that the former’s 
negation-prior-to-existence (prag-abhava) must be in it (Rintu 
etan-nistha-prag-abhava-pratiyogitvad aikyam). The objection of 
Vyasa-tirtha, that a cloth can have its negation in threads only when 
such threads are not its constituent parts, is invalid, for the very 
reason that what determines material identity is the existence of the 
prior-to-existence negation ( prag-abhava-pratiyogitva) of the whole 
in the part or of the effect in the cause, and therefore it is not proper 
to say that a cloth can non-exist only in such threads as are not 

1 tatha ca amsitva-riipa-hetor etat-tantu-nisthatyantabhava-pratiyogitva- 
ritpa-sadhyena virodhah. Nydydamrta-prakasa, p. 86. 

2 etannisthatyantabhava-pratiyogitvam hi etatsamavetatve prayojakam na 


bhavati, paramate kevalanvayi-dharma-matrasya etatsamavetatuapatteh. 
Advaita-siddhi, p. 324. 


224 Controversy between Dualists and Monists [cH. 


constituents of it: for the condition of the non-existence of the 
cloth in the threads is not the fact of the threads not being a con- 
stituent of the cloth, but the absence of the prior-to-existence 
negation of the cloth in the threads. 

An objection is urged by Vyasa-tirtha that for the self-same 
reasons on account of which the world is called false Brahman as 
well may be regarded as false; for Brahman is the substratum of all 
our experience and therefore may be regarded as false. As to this 
Madhusiidana says that, so far as Brahman is associated with 
ajfiana, it is false, but, so far as it is beyond our practical experience, 
it is real. Moreover, if no ground-reality be admitted, then, the 
whole world-appearance being an illusion, we shali be landed in 
pure nihilism. Again, the objection that Brahman, being different 
from non-existent entity, is like the conch-shell-silver, which also, 
though not real, is different from non-existent entity, cannot be 
maintained. For difference from non-existent entity is difference 
from that which cannot appear anywhere as existent, and that alone 
is different from it which appears somewhere as an existent entity ; 
but this cannot apply to Brahman, since pure Brahman does not 
appear anywhere as an existent entity. 

Vyasa-tirtha, after adopting a number of tentative definitions of 
being, finds fault with them all, and says that, in whatever way being 
may be defined by the Sankarites, that would be applicable in the 
same manner to the being of the world. Briefly speaking, the 
definition of being comes to be “‘that which at all times and in 
all places cannot be denied”’ (sarva-desa-kdla-sambandhi-nisedha- 
prattyogitvam sattvam). It may also be defined as that which, 
being different from non-being, is not a false imposition, or as that 
which at some time or other is directly and rightly felt as existing 
(astitva-prakaraka-pramanam prati kadacid saksad-visayatvam). 

In reply to the above attempt at a definition of being by 
Vyasa-tirtha, Madhusiidana says that our perceptual experience is 
absolutely illegitimate in discerning truth as distinguished from 
falsehood or as opposed to it!. Truth and falsehood being mutually 
related, all attempts at defining them by mutual opposition become 
circular, and therefore illegitimate; definitions of being which refer 
in some way or other to the experience of being as such are also 

1 caksurady-adhyaksa-yogya-mithyatva-virodhi-satvaanirukteh. 

Advaita-siddhi, pp. 333-4. 
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false, as they involve the very concept of being which is to be 
defined. It is also wrong to say that the world has as much reality 
of the same order as that of Brahman; for falsehood and reality 
cannot have the same order of being. The being of Brahman is of 
the nature of one pure luminous consciousness, and it is clear that 
the material world cannot have that order of being. Now falsehood 
is defined as non-existence at all times and places (sarva-desiya- 
traikalika-nisedha-pratiyogitvam); reality is its opposite. Sense- 
perception can never bring to us such a negation, and therefore it 
also cannot bring to us the opposite of negation, i.e., reality. The 
fact that some things are perceived to exist somewhere at some time 
is irrelevant; for even a false appearance may have such a temporary 
perceptual existence. There is a Nyaya view to the effect that there 
is a special mode of presentation of universals (sdémdnya-pratya- 
satti), by which all the individuals that come under such universals 
are presented in consciousness, and that it is by this means alone 
that inductive generalization leading to deductive inference is 
possible. On this view the contention is that, though all negations 
of an entity at all times and places may not be visually perceived, 
they may be presented to consciousness by the above means of 
presentation, and, if they are thus presented to consciousness, their 
negation, viz., the reality, may also be perceived. 

Madhusiidana’s reply to this is, that there is no such special 
mode of presentation of universals by which all the individuals 
associated with them are also present in consciousness, i.e., there 
is no such sdémanya-pratydsatti as is admitted by the Nyayayikas. 
He then indulges in a polemic against such a samanya-pratyasatti 
and tries to show that deductive inferences are possible through the 
association of the special characteristics of the universals as de- 
termining the concomitance!; thus, if there is no samanya-pratydsattt 
and if all the negations at all times and places cannot be presented 
to consciousness, their opposite, reality, cannot be perceived either. 

The reply of Ramacarya is that, though such negations at all 
times and all places may not be perceived by the senses, yet there 

1 vyapti-smrti-prakarena va paksadharmata-jnanasya hetuta; mahanastya eva 
dhiimo dhimatvena vyapti-smrti-visayo bhavati, dhiimatvena parvatiya-dhitma- 
jndnam capi jatam, tac ca samanya-laksanam vinaiva; tavataiva anumiti-siddheh; 
aM pratiyogitavacchedaka-prakaraka-jnanad eva tat-sambhavena tad-artham 


sakala-pratiyogi-jnana-janikayah samanya-pratyasatty anupayogat. 
Advaita-siddhi, pp. 338, 341. 
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is no reason why their opposite, reality, cannot be perceived; when 
one sees a jug, one feels that it is there and nowhere else. One 
perceives the objects negated and not the negation itself. He 
further says that, though sdmdnya-pratydsatti may not be admitted, 
yet the unperceived negations may be known by inference, and thus 
the objection of Madhusidana that, unless sdémdnya-pratydsattt is 
admitted, such negations cannot be known and their opposite, 
reality, cannot be perceived either, is doubly invalid?. 

Madhusiidana further says that the testimony of the testifying 
consciousness (saksi) in experience reveals only present entities, 
and in that way the world-objects are relatively real. But the testi- 
fying consciousness cannot in any way show whether they will be 
contradicted in future or not; the testifying consciousness is thus 
incapable of defying a future denial of world-experience, when the 
Brahma-knowledge is attained. 

Vyasa-tirtha had objected to the Vedanta thesis that there is 
one Being, self-identical with pure consciousness, on which all the 
so-called forms of object and content of knowledge are imposed, 
pointing out that the mere fact that one experiences that a jug 
exists does not prove that the jug is imposed upon the pure being; 
for pure existence can never be perceived and all the characteristics, 
including false appearances, may also be considered to have the 
same existential character as existence itself. 

Madhusiidana’s simple reply is that-instead of admitting a 
number of individual entities it is much better to admit one con- 
stant being’on which the various forms of objects are imposed. The 
assertion of Vyasa-tirtha that perceptual evidence is by its very 
nature stronger than inference, which is slow in establishing itself 
on account of the various conditions that it has to depend on, is 
objected to by Madhusiidana, who says that, when perceptual 
evidence is contradicted by inference and scriptural testimony (e.g., 
as in the perception of the small dimensions of planetary bodies), 
it is the former that is negated. So perception has also to depend 
for its validity on its non-contradiction and other means of proof, 
and the other means of proof have no more to depend on perception 
than perception on them. So all these means of proof, being rela- 
tively dependent, are of inferior validity to the Vedic testimony, 
which, not being a man-made document, has naturally an inalien- 


1 Tarangini, p. 61. 2 Ibid. p. 63. 
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able claim to validity. It is well known that perception through one 
sense, say the visual, has often to be woven together with perception 
through other senses, e.g., the tactile, for arriving at valid ex- 
perience of facts, as in the perception “fire is hot.”’ Thus perceptual 
evidence has no right of superior validity by reason of being per- 
ceptible, though it may be admitted that in certain spheres percep- 
tion may dispel an ignorance which is not removed by inference’. 
The objection that an inferential evidence, because it establishes 
itself slowly (on account of its dependence on many facts), is of 
inferior validity to perception because this comes quicker is invalid; 
for validity depends upon proper examination and discovery of 
faultlessness and not on mere quickness. Moreover, since there are 
many scriptural texts declaring the oneness of all, which cannot be 
justified except on the assumption of the falsity of the world, and 
since such an admission would not take away from perception its 
natural claim to validity in the relative sphere, a compromise may 
well be effected by allowing perceptual validity to remain uncon- 
trolled in the relative sphere and admitting the scriptural validity 
of oneness in the absolute sphere. 

Again, Vy4sa-tirtha urges that, since inference and scriptural 
testimony both depend on visual and auditory perception, it will 
be wrong to think that the former could invalidate the latter. If 
perception is not valid in itself, then all inference and scriptural 
testimony would be invalid, since their data are supplied by 
perception. 

To this Madhusiidana’s reply is that the scriptural testimony 
does not challenge the data supplied by perception, but challenges 
their ultimate validity, which can never be supplied by perceptual 
experience”. The bare fact that one knowledge springs up because 
it was preceded by another is no reason why it is to be less valid; 
the judgement “this is not silver, but conch-shell”’ is not less valid 
because it could not have come into being unless there had been 
a previous error with the perception of conch-shell as silver. It is 
said that the validity of sense-evidence is determined by a critical 
examination depending on correspondence. To this Madhusiidana’s 


1 nap anumandady-anivartita-dinmohanadi-mwvartakatvena prabalyam,; etavata 
hi vaidharmya-matram siddham. Advaita-siddhi, p.355- 
2 yat-svariipam upayujyate tanna badhyate, badhyate ca tatvikatvakarah, sa 
ca nopajivyate karanatve tasyapravesat. Ibid. p. 363. 
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reply is that, so far as concerns the validity of an awareness accor- 
ding to correspondence, the Sankarites have nothing to say against 
it. What he challenges is that the ultimate validity or ultimate 
non-contradiction cannot be revealed by any critical examination. 
It is again argued that, if perception is invalid, the knowledge of 
concomitance arrived at through it is invalid, and therefore all 
inference is invalid. This is, however, wrong; for even by a false 
reasoning a right inference may be possible; from an illusory 
reflection it is possible to infer the existence of the thing reflected. 
Moreover, falsity of the evidence (inferential or perceptual) does not 
imply the falsity of the thing known; so the objection that, if per- 
ception is not regarded as valid, then all knowledge becomes invalid, 
is illegitimate. 

Vyasa-tirtha urges that, if perceptual testimony cari be contra- 
dicted in any place by inference, then any and every inference can 
contradict perception, and fire can be regarded as cold and a hare 
as having a horn, which is impossible. 

To this Madhusiidana’s reply is that not any and every in- 
ference can be regarded as superior to perception, since it is well 
known that an illegitimate inference leads to no valid conclusion. 
The instances which have been adduced by Vyasa-tirtha are in- 
stances of illegitimate inferences, the fallacy of which is apparent. 
It is never admitted by anyone that an illegitimate inference is 
stronger than perception; but it also cannot be denied that there 
are many instances of illegitimate perception which are rightly 
denounced by right inferences. 

Vyasa-tirtha further says that the science of mimdmsd itself 
admits in various places the superior validity of perception, and 
recommends a twisting interpretation of such scriptural passages 
as are not in harmony with perception. The scriptural text, ‘“‘ That art 
thou,” is directly contradicted in perceptual experience, and there- 
fore should be so interpreted as not to come into conflict therewith. 

To this Madhusiidana’s reply is that it is indeed true that certain 
scriptural passages which deal with ordinary mundane affairs 
are thus brought into harmony with experience and are some- 
times interpreted in accordance with perception; but that is no 
reason why those texts which refer to ultimate experience and 
which do not refer to the accessory details of sacrifices should also 
be subordinate to perception. 
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Vyasa-tirtha says that it is wrong to suppose that perception is 
invalidated by inference or scriptural testimony; what happens in 
the case of perceptual illusions is that in both cases perception is 
vitiated by various types of defects, the presence of which is also 
known by perception. 

To this Madhusitidana’s simple reply is that the presence of 
defects cannot be known by perception itself, and that most cases 
of illusory perception are invalidated by stronger inference. When 
it is said that the moon is no bigger than a foot the illusory percep- 
tion is no doubt due to the defect of the long distance, but that this 
is so can be known only by an inference based upon the observation 
of the diminution of sizes in trees on distant hill-tops. Thus, though 
there are cases in which one perception invalidates another, there 
are also cases in which an inference invalidates a perception. 

A question arises whether the present perception of the world- 
appearance may ultimately be contradicted ; but to this Vyasa-tirtha 
says that such a fear of future contradiction may invalidate even that 
knowledge which contradicts this perception. Ordinarily the 
waking experience contradicts dream-experience, and, if waking 
experience be also contradicted, then there would be nothing to 
contradict dream-experience. In this way it will be difficult to find 
an instance of false experience. The knowledge that contradicts the 
illusory perception comprehends within it things which are not 
known at the time of illusory perception (e.g., the knowledge of the 
conch-shell which was not present at the time of perception of 
illusory shell-silver). But it cannot be urged that the knowledge 
that would contradict world-experience would have the specific 
nature of not being comprehended within the knowledge of world- 
appearance. Again, a knowledge that contradicts another know- 
ledge must have a content; contentless knowledge has no opposition 
to false cognitions, yet Brahma-knowledge is regarded as content- 
less. Moreover, contradiction is possible only there, where a defect 
is, and that defect lies with the Sankarites, who give a monistic 
interpretation of scriptural texts. Again, if the monistic experience 
is certified by monistic texts, the dualistic experience is also certified 
by dualistic texts, and a knowledge that would contradict and 
negate the world-experience would involve a duality by the very 
fact of such negation. Moreover, the last experience which would 
contradict the world-experience, being itself an experience, would 
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be equally liable to contradiction; and, if uncontradicted experience 
be also doubted as being liable to contradiction, then there would 
be no end to such doubts. 

Madhusiidana, in reply to the above objection of Vy4sa-tirtha, 
emphasizes the point that it is no essential character of a knowledge 
that contradicts another that it should have a content; what is 
essential here is that a right knowledge should be grounded in the 
realization of the reality and thereby negate the false knowledge. 
It is also wrong to think that, when Brahma-knowledge negates 
world-appearance, an affirmation of duality is involved; for the 
Brahma-knowledge is of the very nature of reality, before which the 
falsehood, which has only appearance and no existence, naturally 
dissolves away. He further says that doubts regarding validity can 
only arise when it is known that there are defects; but, since there 
can be no defects in Brahma-knowledge, no doubts can arise. The 
assertion of Vyasa-tirtha that, if the world-appearance is false, then 
it is wrong to speak of the self as being of the nature of pure bliss 
on the ground that the experience of dreamless sleep reveals such. 
a blissful state, is unwarranted, because the nature of self as blissful 
is known directly from scriptural testimony, and the experience of 
dreamless sleep is consistent with it. 


Nature of Knowledge. 


Vy4sa-tirtha argues that, if the reasons, cognizability, etc., are 
supposed to indicate the falsity of the world-appearance and if they 
are applied to the inferential apparatus, then they also are false; 
and, if they are not false, then all the world-appearance is false, and 
the argument for the falsity of the world is fallacious. Vy4sa-tirtha 
says further that, if the Sankarite be asked to explain the nature of 
true reality, he will naturally be liable to confusion. It cannot be 
regarded as an object of awareness, because chimerical entities are 
also objects of awareness; it cannot be described as direct aware- 
ness, because then it would not belong to any eternal and transcen- 
dental entities which are unperceiving, and the world-appearance 
also, which is directly perceived, would not be false, and the in- 
ference, e.g., of fire based upon an illusory perception of the reason 
(e.g., the water-vapour in a lake), would also be true. Knowledge 
does not contribute to the existence of things all their properties; 
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even if fire is not known as fire, it can burn all the same. Thus 
existence does not depend upon any kind of awareness. It is 
also wrong to define reality as practical behaviour; for, unless the 
nature of world-appearance is known, the nature of practical 
behaviour is not known. The world as such must be either existent 
or non-existent, and there is no other third way of subsistence; 
the non-existence of the world cannot be proved by any existent 
proof, because existence and non-existence are opposed to each 
other; nor can it be proved by non-existent proofs, simply because 
they are non-existent. There cannot be any being such that it exists 
in common with non-being and ultimate being’. 

Madusiidana says that the false may be distinguished from the 
true by exactly the same kind of considerations which lead the 
opponent to distinguish between the perception of the blueness of 
the sky and the ordinary objects of experience such as a jug, a rope, 
etc. The nature of reality that has been conceded to the world- 
appearance is that it is not contradicted by anything other than 
Brahma-knowledge. 

Vyasa-tirtha points out that the contention of the Sankarites that 
there cannot be any relation between knowledge and its contents is 
borrowed from the Buddhists, who consider awareness and its 
objects to be the same. The Sankarites hold that, if the objects are 
considered to be real, then it is difficult to show how there can be 
any relation between knowledge and the objects revealed by it; for 
the two accepted relations of contact and inseparable inherence 
(samavaya) cannot hold between them. The relation of objectivity 
is also too obscure to be defined; and therefore it must be admitted 
that the relation between knowledge and the objects is wholly 
illusory. 

To this Vyasa-tirtha replies that, though all objects are regarded 
by the Sankarites as illusorily imposed upon the one supreme per- 
ceiver, the Brahman, yet for explanation of specific cognitions of 
specific individuals, sense-contact, leading to the rise of different 
perceptions of different individuals, is admitted by them. The 
Sankarites are not idealists to the same extent as the Buddhists are. 
Even if it be admitted that pure consciousness may appear different 
under various conditions, yet there is no reason why the world- 


1 napi sat-trayanugatam sat-dvayanugatam va satva-samanyam tantram. 
Nyayamrta, p. 174. 
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objects should be considered as impositions upon pure conscious- 
ness. Even the admission of the world-objects as illusory imposi- 
tions does not help us very much; for there cannot be any know- 
ledge of these world-objects without the cognitive function (zrttt) 
of the mind. Again, if all world-objects are illusory impositions, 
then it is meaningless to put into the modus operandi of the perceptual 
process a reflection of the pure consciousness through its specific 
functions, or into the specific cognitive senses the consciousness 
underlying the objects!. The mere fact that neither contact nor 
inseparable relation can be of any avail does not necessarily imply 
that perceptual forms are all illusory; for, if there is an actual 
experience, then relations have naturally to be imagined to explain 
the situation®. Again, if it be admitted for argument’s sake that 
there is no way of proving the validity of the assumption of a rela- 
tion between knowledge and its object, yet that would not prove 
the falsity of the objects themselves; what it would do at the utmost 
would be to deny the validity of relations subsisting between know- 
ledge and its objects. Again, if the Sankarite finds no difficulty in 
admitting the relation of the pure consciousness to the vrtti, why 
does he find any difficulty in admitting such a relation to the 
objects?? Even if the world-objects be regarded as indescribable, 
yet their existence may be regarded as being indescribable in the 
same way as that of Brahman. The Sankarite has also to admit the 
existence of the objective world and to offer explanations for the 
way in which it is perceived. The only difference of this view from 
that of the realists is that, while the Sankarite considers the objects 
to be ultimately false, the realist considers them to be real; and the 
same reason that leads the Sankarites to consider them as having a 
higher order of reality than the merely illusory leads the realists 
to consider them as ultimately real*. The Brahman itself is in a 
sense as indescribable as the world-objects®. Things, so far as they 


1 Nydayamrta, p. 191. 
3 Ibid. p. 193: pramita-vastvanusarena hi prakriya kalpyda na tu sva-kalpita- 
Btakary SerOnhiee pramita-tyagah. 
yadrsam visayatvam te urttim prati cidatmanah 
tadrsam visayatvam me drsyasyapi drsam prati. Ibid. p. 2054. 
* tava sa akarah sad-vilaksanah mama tu sanmiti anirucyamano pi sa tava 
sent manena apratibhasikah tenaiva mama tatviko’stu. Ibid. p. 205. 
kidrk tat pratyag iti cet tadrsi drg iti dvayam 
yatra na prasaraty etat pratyag ity-avadharaya 
itt brahmany api durniriipatvasya uktatvac ca. Ibid. p. 206. 
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are known and so far as they have certain common characteristics, 
can well be described, though in their unique nature each of them 
has such peculiarities that they cannot be properly defined and 
expressed. Each human face may be well known by the uncontra- 
dicted testimony of our senses; but still it cannot be described with 
its own specific and peculiar characteristics!. So it is difficult to 
describe the specific nature of Brahman as the identity of pure 
being, bliss and consciousness; yet its reality is not denied. The 
same is the case with the world-objects, and, though they are 
indescribable in their specific natures, yet their reality cannot be 
denied?. 

Madusiidana generally passes over many of the points of objec- 
tion raised by Vy4sa-tirtha; one of these points is that relations are 
grasped directly and that there is no incongruity in thinking that, 
if relations cannot be mediated, they can yet be grasped directly by 
the senses. Madhusiidana’s contention is that, if relations be 
described as self-subsistent, then they cannot be explained and 
must therefore be regarded as false. VyAsatirtha now refers to the 
Sankarite account of perception, and says that in their view the 
objects are supposed to be there and the veil over them is removed 
by the mind (antahkarana) transforming itself into the form of the 
object; he says also, that, if this is so, then the objects of perception 
cannot be regarded as mental. If the objects were merely mental, 
the application of the sense-organs would be unnecessary for their 
perception; in dreams mental objects are “perceived,” but the 
visual organs are not exercised. The difference between the 
ordinary practical experience of the world and that of dreams is 
only that the former is longer in duration, and so, if in dream- 
experience the mental objects can be perceived without the exercise 
of the visual organ, there is no reason why the world-objects also 
cannot be perceived in the same way. Moreover, in the case of 
non-perceptual cognition ( paroksa jnana) the Sankarites themselves 
admit that the objects are illuminated without any direct operation 
of antahkarana, in association with the senses, involving an actual 


1 tasmat pramitasya ittham iti nirvaktum 
asakyatvam pratipurusa-mukham spasta-vadhita 
-drstidrstam vilaksana-samsthana-visesasya va 
sattve py adbhutatvad eva yuktam. Ibid. p. 206. 
2 tasmat nirvacandyogyasyapi visvasya iksukstradi-madhuryavad brahmavac 
ca pramanikatuad eva sattva-siddheh. Ibid. p. 206. 
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contact with the objects. There is no reason why the same thing 
cannot take place in ordinary perception. The difference of the 
antahkarana transformation in the two cases might equally well 
explain the difference between the perceptual (a-paroksa) and non- 
perceptual (paroksa) cognitions, and for this it is not necessary to 
assume that in one case the antahkarana goes out and in another 
case remains inside. It cannot be held that an immediate intuitive 
character belongs to the antahkarana; for the antahkarana itself 
being non-intuitive and non-self-illuminating by nature, its modi- 
fications also cannot be intuitive or self-illuminating. The mere fact 
that antahkarana has fire elements in it does not make it self- 
illuminating; for then many objects which are supposed to be made 
up of fire elements would be self-illuminating. Again, it is wrong 
to suppose that the manifestation of consciousness must be non- 
transitive by nature; for, though one may speak of the illumination 
of an object in non-transitive terms, one speaks of knowing in 
transitive terms. If it is not admitted that the transitive or in- 
transitive character of an action is often of a verbal nature, it would 
be difficult for a Sankarite to speak of a modification of antahkarana 
(which is non-transitive) as equivalent to knowing an object. 
Moreover, if it is held that it is only the pure consciousness outside 
the vrtti that is illuminated, then the past, wherein there is no pure 
consciousness manifesting it, could not reveal itself to us; so it is 
wholly unwarrantable to conceive of an intermediatory means in 
order to explain the relation between knowledge and its objects. 
Even if it be admitted that the antahkarana goes outside the body, 
yet it is difficult to conceive of the nature of pure consciousness, 
which is supposed to illumine the object, either as consciousness 
reflected in the vrtt: of antahkarana (as stated by Bharati-tirtha), or 
as the pure consciousness which is the ground of the appearance of 
objects manifested by the consciousness reflected in the antahka- 
rana-vrtit (urtti-pratibimbita-caitanyabhivyaktam visayadhisthanam 
caitanyam), as supposed by Suregvara . The question is whether con- 
sciousness as manifested in the antahkarana illumines the object or 
whether the ground-consciousness underlying the objects manifests 
the objects. Neither of these views is tenable. The first view is not 
possible because, the consciousness reflected in the antahkarana- 
vrttz being false, it is not possible that the world-objects should be 
imposed on such an illusory entity; the second view is also im- 
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possible; for, if the consciousness reflected in the antahkarana-vrttt 
be supposed to remove the veil of the object, it may as well be held 
to manifest it, and it is, therefore, unnecessary to suppose that the 
ground-consciousness illumines the object. 

Further, it cannot be admitted that the wrtti assumes the form 
of the gross physical objects; for then it would be as gross and 
material as the objects are. Moreover, the existence of an object 
assumes therewith the existence of the negation of other entities; 
and, if the antahkarana is supposed to take the form of an object, 
it must also assume the negative forms; it is, however, difficult to 
conceive how the antahkarana can be supposed to assume the 
positive and the negative forms at one and the same time. Again, 
following the same supposition in the case of the final intuition, it 
has to be assumed that the antahkarana-vrtti assumes the form of 
Brahman; this, however, has no form, so that the antahkarana-vrtti 
must be supposed to be here both formless and endowed with form 
—which is absurd. 

Moreover, it is not legitimate to suppose that it is the conscious- 
ness underlying the finite self ( jiva-caitanya) that reveals the object; 
for, on the supposition that the objects are illusory superpositions 
on pure consciousness or on the consciousness underlying the 
objects, the Sankarite theory fails; for in this case the perceiving 
consciousness, being consciousness underlying the jiva, would be 
different either from pure consciousness or from the consciousness 
underlying the objects, which is supposed to be the basis of the 
illusory creations. The jiva itself, moreover, cannot be regarded as 
the basis of the creation; for it is itself an illusory creation. For the 
same reasons also it cannot be asserted that it is the Brahma- 
consciousness that illumines the object. Thus the Brahman, being 
itself as underlying the objects, an illusory creation, cannot be 
regarded as also illuminating the objects. The pure consciousness 
underlying the objects, being itself veiled by ajnana, should not 
also be able to manifest itself; and thus all knowledge of objects 
would be impossible. If it is argued that, though the pure con- 
sciousness is veiled, yet the consciousness limited by the object- 
form may be manifested by the vrtti of the antahkarana, that is not 
correct: for it cannot be admitted that the consciousness limited by 
the object-forms is itself the basis of those object-forms, since that 
would amount to an admission that the object-forms are their own 
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basis, which would be a fallacy of self-dependence (atmdasraya), and 
the original contention of the Sankarites that the objects are 
illusorily imposed upon pure consciousness fails. Moreover, if the 
process of knowledge is admitted to be such that the antahkarana- 
urtti manifests the pure consciousness as limited by objective forms, 
then the case of final intuition (Brahman-knowledge), where ob- 
jective characteristics are absent, would be inexplicable. Again, the 
Sankarites hold that in deep dreamless sleep the antahkarana is 
dissolved; and, if that were so, the jiva, which is the consciousness 
limited by a particular antahkarana, would be renewed after each 
dreamless sleep, and thus the fruits of the karma of one jiva ought 
not to be reaped by the new jiva. The view that the pure con- 
sciousness is reflected through a vrtti is also inadmissible; for 
reflections can happen only between two visible objects. The view 
that consciousness is transformed into a particular state is also in- 
admissible, since by hypothesis consciousness is unchangeable. 
Consciousness being entirely unsupported by anything else 
(andasritatvat), the analogy of the relation of universal and par- 
ticular as explaining the conditioning of consciousness is also in- 
admissible. Moreover, if the consciousness underlying the jiva be 
regarded as manifesting the objects, then, since such a conscious- 
ness always exists in an unveiled form, there is no meaning in 
saying that in effecting its spontaneous manifestation the operation 
of the urtti is necessary. Also the pure consciousness cannot be 
regarded as being limited by the vrtti just as limitless space is 
supposed to be limited by a jug; for the pure consciousness is all- 
pervading and, as such, it must also pervade the vrtti and cannot 
therefore be regarded as being inside it. Neither can the pure 
consciousness be compared with the ray of light manifesting colour; 
for the ray of light does so only with the help of accessories, whereas 
pure consciousness manifests things by itself. Again, if things are 
manifested spontaneously by the unveiled consciousness (andvrta- 
cit yadt visaya-prakdasika), then, since such a consciousness is in 
touch with objects not only so far as their forms and colours are 
concerned, but also with their other characteristics such as weight, 
these also ought to be illuminated along with qualities such as 
colour, etc. Moreover, the relation of consciousness to the object 
cannot be of the nature of eternal contact, but must be of the nature 
of illusory imposition upon it (consciousness); this being so, the 
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relation of consciousness to the object is already there, since all 
things in the world are imposed upon consciousness. The supposi- 
tion therefore of a urtti as an intermediary is quite uncalled for?. 
Again, if the Brahma-consciousness stands in need of the help of a 
vrtti in order to manifest things, it has no claim to be called by itself 
omniscient. If it is suggested that Brahman, being the material 
cause of all, is competent without the help of any conditions to 
illuminate the world, which is identical with it, then the reply will 
be that, if Brahman be regarded as transforming itself under the 
limitation of objective forms, then such a transformation of the 
limited Brahman does not justify the accepted thesis of the 
Sankarites that all objects are illusorily imposed on the pure 
consciousness. It is also not possible to say that it is the pure 
consciousness, unconditioned by any object-form, that forms the 
ground cause; for, if that were so, it could not be called omniscient, 
since omniscience can be affirmed only in relation to object-forms’. 

The supposition that the conception of vréti is necessary for the 
removal of the veil is also wrong; for such a veil must attach either 
to the pure consciousness or to limited consciousness. The former 
is impossible, since the pure consciousness which forms the basis 
of all appearances is the intuitive perceiver of all ajfdna and its 
forms, and as such, being self-luminous, cannot have any veil 
attached to it. The second also is impossible; for without the help 
of the pure consciousness ajfidna itself would be without any locus 
standi, and without the ajfidna there would be no limited conscious- 
ness and no veil of ajfana. Again, admitting for argument’s sake 
that there is a veil of ajfdana over the objects, the conception of its 
removal by a vrtti is impossible; for, if the ajfiana belongs to the 
individual perceiver, then, if it is destroyed for one individual, it 
remains the same for another; if it belongs to the object, as is sup- 
posed, then, when it is removed by the urtti of one individual, the 


1 ¢ito visayopardgas tavat samyogadi-ripo nasty eva. tasya drsyatua-prayo- 
jakatvat kintu tatradhyastatva-riipa eveti vacyam. sa ca urttyapeksaya piirvam 
apy astiti kim cito visayoparagarthaya vrttyd. 

Stinivasa’s Nydyamrta-prakdsa on the Nydyamrta, p. 226. 

2 yisista-nisthena parindmitva-riipena sarvopadanatvena visista-brahmanah 
sarvajnatve tasya kalpitatvendadhisthanatvayogena tatra jagad-adhyasasambhavat 
adhyasika-sambandhena prakasata itt bhavad-abhimataniyamabhanga-prasangah. 
Ibid. p. 2274. , 

3 napi suddha-nistham adhisthanatvam sarvajiityader visista-nisthatvat. 

Ibid. p. 2264. 
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object should be manifest to other individuals, so that, when a 
person sees an object, that object should be visible also to other 
persons at other places. Again, is the ajfdna to be accepted as one, 
according to the author of the Vivarana, or as many, according to 
the author of the Ista-siddhi? In the former case, when by one 
right knowledge ajfana is removed, there ought to be immediate 
emancipation. If the ajfdna is not removed, then the silver- 
appearance of conch-shell should not have been contradicted, and 
the form of conch-shell could not have been manifested. It cannot 
be said that in the case of the perception of conch-shell through 
negation of the silver-appearance the ajfidna is merely dissolved 
(just as a jug is reduced to dust by the stroke of a club, but not 
destroyed), which can only be done through Brahma-knowledge; 
for ajfidna is directly opposed to knowledge, and without destroying 
ignorance knowledge cannot show itself. If the ajfidna were not 
removed by the knowledge of the conch-shell, then the manifested 
consciousness would have no relation to the conch-shell, and it 
could not have been manifested, and in spite of the contradiction 
the illusion would have remained. Nor can it be suggested that, 
though ajfidna may be removed in some parts, it might continue 
in others; for ajidna and consciousness are both partless. Nor can 
it be suggested that, just as by the influence of certain precious 
stones the burning capacity of fire can be stopped, so by the know- 
ledge of the conch-shell the veiling power of avidyd is suspended; 
for the antahkarana-vrtti in the form of the conch-shell, being 
produced through the agency of the visual organ and other 
accessories, cannot be in touch with the pure self, which is devoid 
of all characteristics, and therefore it cannot remove the veiling 
power. If it is suggested that the vrtiz of the form of the conch- 
shell is in association with the pure consciousness, under the limited 
form of the conch-shell, and can therefore remove the veil, then 
the underlying pure consciousness ought to be directly intuited. 
Avidyda cannot have the material objects as its support; for they are 
themselves the product of avidya. So the veiling power of avidya 
also can have no reference to the material objects, since a veil can 
hide only what is luminous; the material objects, not being 
luminous, cannot be veiled. -So there is no meaning in saying that 
the veil of the objects is removed in perception. If, again, it is said 
that the veil has reference to the pure self, as modified by the 
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material characteristic, and not to the material characteristic, then 
with the knowledge of the conch-shell the veil of the conch-shell 
underlying it might be removed, and this ought to bring immediate 
emancipation. If it is suggested that the ajf#dana which forms the 
substratum of the illusory silver is but a special modified state of a 
root ajfiana which forms the material of the conch-shell, then that 
virtually amounts to an assumption of many ajfdnas independent 
of one another; and, that being so, it would not necessarily follow 
that the knowledge of the conch-shell could dispel the illusory 
appearance of silver. 

On the view of the author of the Ista-siddhi, if the existence of 
many ajfdnas is admitted, then the question is whether by the 
operation of one vréti only one ajfiana is removed or all the ajfdnas. 
In the former view the conch-shell could never remain unmani- 
fested even in the case of illusion, since vrtti manifesting the 
illusory silver would also manifest silver; and on the second view, 
there being infinite ajfidnas, which cannot all be removed, conch- 
shell would never be manifested. This criticism would apply equally 
well to the former view that there is only one root ajfiana of which 
there are many states. Again, it is difficult to understand how the 
conch-shell, which has a beginning in time, can be associated with 
beginningless avidyd. Further, if it is urged in reply that the be- 
ginningless avidyd limits the beginningless pure consciousness and 
that later, when other objects are produced, the ajfidna appears as 
the veil of pure consciousness limited by those object-forms, the 
reply is that, if the veil associated with pure consciousness is the 
same as the veil associated with consciousness in limited object- 
forms, then, with the knowledge of any of those objects, the veil 
of pure consciousness would be removed, and immediate emancipa- 
tion would result. 

Ramadvaya, the author of the Vedanta-kaumudi, suggests that, 
just as there is an infinite number of negations-precedent-to- 
production (prag-abhdva), and yet, when anything is produced, 
only one of them is destroyed, or just as, when there is a thunder- 
bolt falling upon a crowd, only one of them may be killed, while 
others may only disperse, so with the rise of knowledge only one 
ajhana may be removed, while others may persist. Vyasa-tirtha 
replies that the analogy is false, since (according to him) negation- 


precedent-to-knowledge is not a veil but merely the absence of the 
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causes of knowledge. Knowledge, moreover, is not the cause of the 
cessation of such negation, but behaves as an independent entity, 
so that one knowledge may produce its effects, while the negation- 
precedent-to-production of other cognitions of its class may 
remain. The presence of a cause produces the effect, but it does not 
involve the condition that for the production of the effect the 
negations-precedent-to-production of all causes of the same class 
should be removed. In the case of the Vedantists, since the vrttz 
removes the veil-of one ajfidna, there may still be other ajfiana-veils 
to suspend the operation of cognition. On the view that darkness 
is absence of light, darkness is not a veil of objects, but merely 
absence of the conditions of light; nor is light supposed in its 
operation to destroy darkness, but directly to produce illumination. 
Darkness, also, should not be regarded as negation of individual 
light, but as absence of light in general; so that, even if there is one 
light, there is no darkness. The ajfidnas also possess no constituent 
_ material forms; so the analogy of scattering crowds of men cannot 
apply to them. 

Madhusiidana, in replying to the above criticism of Vyasa-tirtha, 
says that the contention of the latter that whatever is imaginary or 
mental (kalpita) necessarily has no other being than the percipi 
( pratiti-matra-sariratva), is wrong; for in the instance under dis- 
cussion, when logic shows that the relation between the perceiver 
and the perceived is so absurd that the perceived entities cannot be 
anything more than illusory, perception shows that the perceived 
entities do persist even when they are not perceived. The per- 
sistence of the perceived entities is well attested by experience and 
cannot be regarded as imaginary, like the illusory perception of 
silver. 

But yet it may be objected that, just as in mediate knowledge 
(paroksa) no necessity is felt for admitting a urtti, so in immediate 
perception also there may be an illumination of the object without 
it. The reply to this is that in mediate knowledge also a mediate 
(paroksa) vrtti is admitted; for there also the illumination takes 
place by the manifestation of consciousness through a mediate 
vrtti1. It is wrong to contend that, since the pure consciousness is 
the principle of manifestation in both cases, mediate cognition 


* paroksasthale’pi paroksa-vrtty-uparakta-caitanyasya iva prakdsakatvat. 
Advaita-siddhi, p. 480. 
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should, on our theory, be expected to behave as immediate; for in 
the case of immediate perception there is a direct identity of con- 
sciousness and the object through the vréti, and therefore the object 
behaves as the object of cognition in that specific direct relation. 
The mediacy or immediacy of cognition depends on the specific 
nature of the object, and not on the specific modifications of the vrttz 
in the two cases, nor can the two be regarded as two different classes 
of cognition; for on such a supposition such cognition or recognition 
as ‘‘this is the man I knew,” where there seems to be a mixture of 
mediate and immediate cognition, will involve a joint operation of 
two distinct classes of cognition in the same knowledge; which is 
obviously absurd. 

It must be borne in mind that the vrtti by itself is merely an 
operation which cannot constitute conscious illumination; the orttt 
can lead to an illumination only through its association with pure 
consciousness, and not by itself alone. It is wrong to suppose that 
there is no difference between a transitive (as when one says 
‘I know a jug”) and an intransitive (as when one says ‘‘the jug has 
come into consciousness”) operation; for the distinction is well 
attested in experience as involving a direct and an indirect method. 
The same vrtti (operation), however, cannot be regarded as both 
transitive and intransitive at the same time, though with different 
and indifferent circumstances an operation may be both transitive 
and intransitive. Such instances of experience as “the past is 
revealed” are to be explained on the supposition that the pure 
consciousness is revealed through a particular modification of the 
vrtti as past. 

Again, it is contended by the opponents that, though it may be 
admitted that pure consciousness manifests the object, yet there is 
no necessity why the antahkarana should be supposed to go out of 
the body and be in contact with the object of perception. The 
difference between mediate and immediate knowledge may well be 
accounted for on the supposition of different kinds of mediate or 
immediate operation through which the consciousness is revealed 
in each case!: for, just as in mediate knowledge there is no actual 
contact of the antahkarana-vrtti with the object, but yet the 
cognition is possible through the presence of adequate causes which 


1 paroksa-vailaksanyaya visayasyabhivyaktaparoksa-cid-uparaga eva vakta- 
vyah. Ibid. p. 482. 
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generate such cognition, the same explanation may be adduced in 
explaining immediate cognition of objects. To this the reply is that 
the Sankarites do not consider that the antahkarana-vrtte must 
assume the form of the object, but they certainly do consider it 
to be indispensable. There should be in immediate cognition an 
actual contact between the object and the vriti. If the urtt: so acts 
in any particular case, that does not constitute its essential function 
in conditioning the awareness. Thus the function of the ray of light 
in illumination is that it dispels darkness; that it also spreads over 
the object is only an accidental fact!. The mere fact that a vrtt2 may 
be in contact with an object does not necessarily mean that it 
assumes its form; thus, though the antahkarana-vrtti may travel up 
to the pole star or be in contact with objects having an atomic 
structure, that does not imply that all objects in the space inter- 
mediate between the eye and the star or the atoms should be per- 
ceived; such perceptions are baffled through the absence of such 
accessory causes as might have caused the vrtti to assume their 
form. In the case of tactile perception the antahkarana-vrtti comes 
into contact with the object through the tactile organ; there is no 
restriction such that the antahkarana should come out only through 
the eye and not through other organs”. The contention that in the 
case of other mental operations, such as desire or aversion, there is 
no assumption of the migration of antahkarana outside is pointless ; 
for in these cases there is not a removal of a veil as in the case of 
cognition. 

Madhusidana urges that the basis or the ground-consciousness 
(adhisthana-cattanya) which illumines everything is directly con- 
nected with the objects through illusory imposition. This self- 
illuminating entity can, indeed, manifest all that is associated with 
it; but, as it is, it is in an unmanifested state, like a veiled lamp, and 
the operation of the vrttz is regarded as necessary for its manifesta- 
tion. In the case of mediate knowledge this unmanifested con- 
sciousness manifests itself in the form of the vrtt; and in the case of 
immediate perception through the contact of the vrtti the veil of 
ajnana is removed, since the vrtti extends so as to reach the objects. 

* visayesu abhivyakta-cid-uparage na tad-akaratva-matram tantram. 
Advaita-siddhi, p. 482. 
® na ca sparsana-pratyakse caksuradivat niyata-golakaduara-bhavena antah- 


karana-nirgaty-ayogad dvaranabhibhavanupapattir iti vacyam. sarvatra tat-tad- 
indriyadhisthanasyaiva duaratva-sambhavat. Ibid. p. 482. 
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So in the case of mediate cognition the knowledge is of a mental 
state, and not of an object, whereas in immediate perception the 
illumination is of the object through the association of the vrttz. 
In the case of mediate cognition there is no way by which the 
antahkarana could go out. 

To the objection of Vyasa-tirtha that it is absurd to think of the 
antahkarana as taking the shape of gross physical objects, Madhu- 
siidana’s reply is that ‘“‘taking the shape of an object”’ only means 
the capacity of the urtti to remove the veil of ajfidna which had 
stood in the way of the affirmation of the existence of the object’; 
thus the functioning of the vrtti consists only in the removal of the 
veil of ajfidna. 

To the objection that, if the pure consciousness is veiled by 
ajfi@na, no cognition is possible, Madhusiidana’s reply is that, 
though ajfiana in its extensive entirety may remain intact, yet a part 
of it may be removed by coming into association with the vrtti, and 
thus the object may be revealed. 

To the objection of Vy4sa-tirtha that in the last emancipatory 
intuition one would expect that the antahkarana should have the 
form of Brahman as object (which is absurd, Brahman being form- 
less), the reply of Madhusiidana is that the Brahman which forms 
the object of the last immediate intuition, being absolutely uncon- 
ditioned, does not shine as associated with any particular form. 
The manifestation of objects in worldly experience is always with 
specific condition, whereas, the object of this last manifestation 
being without any condition, the absence of any form is no objec- 
tion to it; its cognition results in the absolute cessation of all ajfiana 
and thus produces emancipation. Again, the objection that, if 
during dreamless sleep the antahkarana is dissolved, then on re- 
awakening there will be new antahkarana, and thus the deeds 
associated with the former antahkarana will have no continuity 
with the new antahkarana, is invalid; for even in deep sleep the 
causal antahkarana remains, what is dissolved being the manifested 
state of the antahkarana. 

Again, the objection that there cannot be any reflection in the 
antahkarana because it has neither manifest colour (udbhita- 
ripatvat) nor visibility, is invalid; for what may be regarded as the 


1 gstituadi tad-visayaka-vyavahara- pratibandhaka -jfana-nivartana - yogy- 


atvasya tad-akaratva-rupatvat. Ibid. p. 483. 
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necessary qualification for reflection is not visibility or the pos- 
session of colour, but transparence, and such transparency is 
admitted to belong to antahkarana or its ourtt.. The ajfiana, which 
is regarded as constituted of the three gunas, is also considered to 
be capable of reflection by virtue of the fact that it contains sattva 
as one of its elements. 

The objection that, as a ray of light illuminates not only colours, 
but also other entities, so the pure consciousness also should illumi- 
nate not only the colour of the object, but also its other properties, 
such as weight, is invalid; for the pure consciousness is not in touch 
with any quality or characteristic, and therefore can illuminate only 
those characters which are presented to it through the transparent 
vrtti; this is why, in the case of the illusion “this is silver,”’ the 
ortti implied in the cognition “this” does not manifest the illusory 
silver, for the manifestation of which a separate urtti of avidyda has 
to be admitted. The antahkarana-vrtti, however, can directly 
receive the reflection of the pure consciousness and therefore does 
not require for such a reflection a further vrtti, and there is 
accordingly no vicious infinite. The function of the vrtt is to 
manifest the identity of the jiva-consciousness and the conscious- 
ness underlying the object, without which the relation between the 
knower and the known as “‘this is known by me”’ could not be 
manifested}. 

Though Brahman is absolutely untouched by anything, yet, 
since all things are illusorily imposed upon it, it can manifest them 
all without the aid of mdyd; this justifies the omniscience of 
Brahman, and the criticism that the pure Brahman cannot be 
omniscient is invalid. 

Regarding the destruction of the veil of ajfidna it may be pointed 
out that the veiling power of the aj#dna pertaining to one individual 
is destroyed by the functioning of his wrttz, so that he alone can 
perceive, and not any other individual in whose case the veiling 
power has not been destroyed. The difference between the veiling 
power and darkness is this: the veiling power has relation both to 
the object and to the perceiver, whereas darkness relates only to the 
object; so that, when darkness is destroyed, all can see, but not so 
in the case of the veiling power. This refutes the criticism that, if 


1 jivacaitanyasyadhisthana-caitanyasya vabhedabhivyakiarthatvad  ourtteh. 
anyatha mayedam viditam iti sambandhavabhaso na syat. Advaita-siddhi, p. 485. 
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there is one ajfidna, the perception of one object ought to lead to 
immediate emancipation. 

The criticism that, since knowledge must necessarily dispel 
ignorance, the illusion of silver cannot be destroyed, is invalid; for 
knowledge destroys ignorance only in the last instance, i.e., only 
before emancipation. The knowledge of the conch-shell cannot 
destroy the supreme veiling power of the root ajfiana covering the 
unlimited consciousness, but can only remove the relative ajfana 
covering the limited consciousness, thereby opening up the con- 
sciousness underlying the limited object-forms, and so producing 
the contradiction of the illusory silver and the intuition of the 
conch-shell. 

The objection that ajfdna cannot veil the material objects, 
because they are not luminous, is quite beside the point; for the 
Sankarite theory does not assume that the ajfidna veils the material 
objects. Their view is that the veiling relates to the pure conscious- 
ness on which all material objects are illusorily imposed. The 
ajfiana veiling the underlying consciousness veils also the material 
objects the existence of which depends on it, being an imposition 
upon it. When by the ortiz the ground-consciousness of an object 
is manifested, the result is not the manifestation of the pure con- 
sciousness as such, but of the limited consciousness only so far as 
concerns its limited form with which the vttz is in contact. Thus the 
objection that either the removal of the veil is unnecessary or that in 
any particular cognition it necessarily implies emancipation isinvalid. 

Again, the states of the ignorance must be regarded as being 
identical with it, and the knowledge that is opposed to ignorance is 
also opposed to them; so the states of ajfidna can very well be 
directly removed by knowledge. The objection that there are many 
ajfianas, and that even if one ajfiana is removed there would be 
others obstructing the manifestation of cognition, is invalid; for, 
when one ajfiana is removed, its very removal is an obstruction to 
the spread of other ajfdnas to veil the manifestation, so that, so 
long as the first ajfiana remains removed, the manifestation of the 
object continues. 

An objection is put forward that, the consciousness being itself 
partless, there cannot be any manifestation of it in part, with re- 
ference to certain object-forms only. If it is held that such con- 
ditioned manifestation is possible with reference to the conditioning 
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fact of object-forms, then even previous to the existence of definite 
object-forms there cannot be any ajfidna, or, in other words, ajnana 
cannot exist as a pre-condition, it being only coterminous with 
definite object-forms. To this Madhusiidana’s reply is that the 
object-forms, being imposition upon pure consciousness and the 
latter being their ground, the manifestation of consciousness with 
reference to any object-form depends upon the removal of ajfdana 
with reference to the illusory creation of that object-form imposed 
upon the ground-consciousness. The ajfidna itself does not consti- 
tute the object-form; therefore the removal of ajfidna has reference 
not to object-forms as separate and independent entities, but only 
to the creation of such object-forms imposed upon the ground- 
consciousness. Thus there is no objection; the existence of ajfidna 
as a pre-condition is such that, when along with itself object-forms 
are created, the veil on these is removed by the wrttz contact leading 
to their cognition. The position is that, though the ground- 
consciousness reveals the object-forms imposed upon it, yet such a 
revelation takes place only with reference to that perceiver whose 
vrtti comes into contact with the object, and not with reference to 
others. The condition of the revelation is that the consciousness 
underlying the perceiver, the vrtt2 and the object-form becomes 
identical, as it were, through the imposition of the urttz upon the 
object. This tripartite union being a condition of the manifestation 
of an object to a particular perceiver, the object, revealed by the 
ground-consciousness underlying it, is not manifested to other 
perceivers. 


The World as Illusion. 


Vydsa-tirtha tried to refute the Sankarite theory that the world is 
an illusory imposition. He contends that, if the world is an illusory 
creation, it must have a basis (adhisthana) which in a general manner 
must be known, and must yet be unknown so far as its special 
features are concerned. Brahman, however, has no general 
characteristic, and, since it is devoid of any specific peculiarities, 
any affirmation that it stands as the entity of which the specific 
peculiarities are not known would be inadmissible1. To this 

1 adhisthanatva-samanyatve jidte saty ajfiata-visesavattvasya prayoja- 
katvat. brahmanah samanya-dharmopetatvadina tavat jfdtatuam na sambhavati. 


nissamanyatudt. ajnata-visesavattvam ca na sambhavati nirvisesatuangikarat. 
Srinivisa’s Nya@yamrta-prakasa, on the Nyayamrta, p. 234. 
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Madhusiidana’s reply is that a knowledge of the general charac- 
teristic of the locus of illusion is by no means indispensable; what 
is necessary is that the true nature of the object should be known 
without any of its specific details. In the case of Brahman the 
nature is self-luminous bliss, but the specific characters of such 
bliss, as greater or less, and any variation in its quality, are not 
known; so there is no impropriety in considering Brahman as the 
locus of illusion. But the defence may be made in another way; 
for Madhusiidana says that an imaginary general characteristic and 
special features may well be conceived of Brahman without in- 
volving the fallacy of the circle (anyonydsraya), if we assume the 
beginningless character of all such imaginary qualities. The 
characters of Brahman as being and bliss may be regarded as 
generic, and the fullness of the bliss may be regarded as specific. 
So the quality of existence or being that is found in all things may 
be regarded as a generic quality of Brahman, on the basis of which 
the illusions take place in the absence of the specific quality of 
Brahman as fullness of bliss. The inadequacy of the reply is 
obvious; for the objection was made on the ground that all 
illusions are psychological in their nature and are possible only 
through confusion of individual things, which have both universal 
and specific qualities, whereas the Brahman, being the absolute, is 
devoid of all characters on the basis of which any illusion is 
possible. 

Vyasa-tirtha in this connection further points out that, if it is 
suggested that an illusion can remain when there is no cognition 
antagonistic to illusory perception and that the ajfdna in itself is 
opposed not to the illusion of world-appearance, but to its form as 
yrtti, the reply is that, since the definition of ajfidna is ‘‘that which 
is opposed to consciousness,” the above view, which considers that 
the ajfidna is not opposed to consciousness, would hardly justify 
us in speaking of ajfidna as ajnana; for, if it is not opposed to 
knowledge, it has no right to be so called. Moreover, the self and 
the not-self, the perceiver and the perceived, are so different from 
each other, that there is no scope for illusion between them. Thus 
Vedantists themselves assert that, among entities that are spatially 
separated or whose essences are entirely different, the speaker and 
the person spoken to, there cannot be any possibility of doubt 
about their identity. Moreover, unless the nature of the locus of 
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illusion is hidden from view, there cannot be an illusion, and the 
pure consciousness, being always self-manifested, is such that its 
nature can never be hidden; and so it is difficult to conceive how 
there can be an illusion. Again, the “‘self,” which is the nature of 
Brahman, is never associated with the objects of world-appearance, 
which are always apparent to us as non-self, and, this being so, how 
can these objects be regarded as an imposition upon the self, as in 
the case of the illusion of silver, which is always associated with 
‘‘this”’ as its locus? The position cannot be justified by saying that 
all objects of world-appearance are associated with “being,”’ which 
is the nature of Brahman; for this does not imply that these objects 
are not imposed upon being as its locus, since in these instances 
existence appears as a quality of the objects, like colour, but the 
objects do not appear as illusory qualities imposed upon existence, 
which should have been the case, if the former are to be regarded 
as an illusory imposition upon the latter. Nor can it be asserted 
that the “being”’ is a self-luminous entity underlying the world- 
objects; for, if it were so, then these world-objects should have 
manifested themselves directly through their association with that 
pure consciousness, and the acceptance of a urtti would be wholly 
unnecessary. It is also wrong to say that the manifestation of an 
object implies that the object is an imposition upon the fact of 
manifestation; for the latter appears as being only qualitative in 
relation to the object!. It is sometimes suggested that the know- 
ledge of the true basis is not essential for explanation, because even 
an illusory notion of such a basis is sufficient to explain illusion, and 
therefore, even if the true basis (Brahman) is not apparent in per- 
ception, it is no valid objection to the possibility of illusion. But the 
reply to such a view is that the infinite occurrences of previous 
illusion would then be competent to explain present illusion, and 
there would be no point in admitting the existence of the true 
Brahman as being the foundation-truth of all illusory appearance; 
which would land us in Buddhist nihilism?. 

If the world-appearance, which is supposed to be false, is able 
to exert causal efficiency and behave as real, a thing well attested 
by scriptural texts affirming the production of sky from the self, 


1 ghatah sphurati tasya ca sphurandnubhavatvena ghatanubhavatuayogat. 
Nyayamrta, p. 236. 
2 Ibid. p. 2374. 
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then it is clearly different from ordinary illusions, which have no 
such causal efficiency (artha-kriyad-karitva). Moreover, following 
the analogy of the conch-shell-silver, which is regarded as false in 
relation to the silver of the silversmith, one may likewise expect 
that the world-appearance should be false only in relation to some 
other real world-appearance; but no such real entities are known. 

Again, it is suggested in the Vivarana that, though there is no 
real similarity between Brahman and illusion, yet there is no dif- 
ficulty in admitting that even without any real similarity there is 
the world-illusion based upon Brahman through some imaginary 
similarity. But in reply to these it may be pointed out that such 
an imaginary similarity can only be supposed to be due to avidya; 
but avidyd itself, being imaginary, will itself depend on some other 
illusion, and such an illusion would demand another similarity, and 
thus there would be a vicious circle. It is suggested that illusions 
are possible even without similarity, as in the case of red crystal; 
but in reply it may be said, first, that red crystal is a case of a 
reflection of the red in the crystal and may hence not stand in need 
of any similarity as the cause of the illusion, whereas in all other 
cases which are not of this nature an illusion would naturally 
require some kind of similarity as pre-condition; secondly, here 
also it may be admitted that the red substance and the crystal 
substance have this similarity between them, that they are both 
made up of the same substance, and such a similarity is not ad- 
missible between Brahman and the world. Again, it is well known 
that without the agency of extraneous defect there can be no false 
knowledge, since otherwise all knowledges may be invalid by them- 
selves. So also there cannot be any illusion without a perceiver 
able to have both the false knowledge and the right knowledge to 
contradict it; and for this the presence of the body and the senses 
are indispensable. In the state of dissolution, though there may be 
ajfiana, yet, there being no body, there cannot be either illusion or 
right knowledge. Ose: 

It cannot be suggested that, just as in ordinary illusions of 
conch-shell-silver, ordinary defects of observation having relative 
existence are to be admitted, so the world-illusion also is to be 
explained on the supposition of the existence of such relative 
defects. The reply to such a suggestion is, that, unless the status of 
world-illusion is determined, no meaning can be attached to the 
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status of the defects producing the world-appearance, which has 
a relative existence. The tables cannot be turned on the dualists by 
supposing that on their side also the reality of the defects, body and 
senses, can be affirmed only when the non-illusory nature of the 
world is known, and that the knowledge of the latter is dependent 
upon that of the former; for knowledge of the reality of the world 
is to be obtained directly from experience, and not through such a 
logical quibble. It may also be pointed out that, if the analogy of 
the conch-shell-silver be pursued, then, since the defects there have 
the same status as the locus of the illusion, viz., the ‘‘this”’ of the 
conch-shell, so in the world-illusion also the defects should have 
the same status as the locus. 

Again, if the defects are not regarded as ultimately real, but 
only as illusory, then it must be admitted that there are in the world 
no real defects, which would imply that our world-knowledge is 
valid. The assumption that defect, the body, the senses, etc., are 
all illusory demands that this be due to the presence of other 
defects; these in turn must depend on some other defects, and thus 
we may have a vicious infinite. If the defects are spontaneously 
imagined in the mind, then the self-validity of knowledge must be 
sacrificed. If it is urged that the avidyd is either beginningless 
or self-sustained and immediate (like the concept of difference), 
there is no vicious infinite, the reply is that, if avidyd is self- 
sustained and beginningless, it ought not to depend upon any 
locus or ground of world-illusion, Brahman, as its adhisthana. 
Again, if the experience of avidyd be not regarded as due to some 
defects, it could not be regarded as invalid. But it would be difficult 
to imagine how avidyd could be due to some defect; for then it 
would have to exist before itself in order to produce itself. Again, the 
conception that the world is an illusion because it is contradicted 
is false, because the contradiction itself is again contradicted; this 
may lead to a vicious infinite, since it cannot be admitted that the 
knowledge that contradicts is itself contradicted. 

Just as in the silver illusion the locus of the illusion has the same 
kind of existence as the defect, so in the world-illusion also the locus 
of the illusion might have the same kind of relative existence as the 
defects; which would mean that Brahman also is relative. Moreover, 
it is wrong to say that the knowledge of the locus (adhisthana) of the 
world-illusion is ultimately real, while the defects have only a 
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relative existence; for such a different treatment would be unjusti- 
fiable, unless the defects should be found to be contradicted, whereas 
it has been shown above that the very concept of contradiction is 
illegitimate. It cannot be said that the falsehood of the defects 
constitutes their contradiction; for the concept of defect is unintel- 
ligible without the comprehension of falsehood; moreover, in all 
illusions the knowledge of the locus seems to have no antagonism 
to the defects which cause the illusion. Therefore there is no reason 
why, even if the world-appearance be regarded as illusion, the 
knowledge of the Brahman as the locus of the illusion should be 
able to dispel the defect which has produced it. Therefore, just as 
the Brahman is real, so the defects are also real. If bondage were 
absolutely false, no one would have tried to be liberated from it; 
for that which is non-existent cannot come into being. Again, if 
the bondage itself were an illusory imposition upon Brahma, it 
could not be expected that the intuitional knowledge of Brahman 
should be able to dispel it. Moreover, the supposition that the 
world-appearance is illusion is directly contradicted in most of the 
sitras of the Brahma-sitra, e.g., the definition of Brahman as “that 
which causes the birth, sustenance and dissolution of the world.” 
So, from whichever way we can look at it, the supposition that the 
world-process is illusory is found to be wholly illogical. 
Madhusiidana’s contention that the position that an illusion is 
possible only when the locus is hidden only so far as its special 
features are concerned holds good in the case of world-illusion also; 
for, though Brahman is manifest so far as its nature as pure being 
is concerned, it is hidden in regard to its nature as fullness of bliss. 
The condition that illusion is only possible when there is no know- 
ledge contradicting the illusion holds good in the case of world- 
illusion; for the knowledge that contradicts the ajfidna constituting 
the world illusion must be of the nature of a vrtti cognition. Thus, 
so long as there is no ortiz cognition of the pure nature of Brahman, 
there is no cognition contradicting the world-cognition; for the 
pure consciousness in its own nature is not opposed to ajnana. The 
objection that the distinction between the perceiver and the per- 
ceived, the self and the non-self, is so obvious that one cannot be 
mistaken for the other, is met by Madhusiidana with the supposition 
that in the case of the silver-illusion also the difference between the 
presented “this” and the unpresented ‘‘that””’ (silver) is known and 
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yet there is an illusion. Moreover, the difference conceived in a 
particular manner cannot thwart the imposition of identification of 
any two entities in other forms; thus, though the opposition be- 
tween the perceiver and the perceived, self and the not-self, is quite 
obvious in this particular form, yet the distinction between “being” 
and “‘jug”’ is not at all apparent; for the notion of the jug is perme- 
ated through and through by the notion of being, so that there is 
no difficulty in conceiving the possibility of false identification 
between the being and the jug!. Moreover, nature as being is an 
object of all cognition, so that, though formless like time, it can 
well be conceived to be an object of visual perception, like time?. 

The world-illusions occur in a successive series, the later ones 
being similar to the previous ones. This is all the condition that is 
needed; it is not at all necessary that the illusory forms that are 
imposed should also be real. It is sufficient that there should be 
a cognition of certain forms giving place to certain other forms. 
What is necessary for a silver-illusion is that there should be a 
knowledge of silver; that the silver should also be real is quite 
unimportant and accidental. So the reality of the world-appearance 
as an entity is never the condition of such an illusion. The objection 
that, following the same analogy, it may also be contended that the 
reality of the locus of illusion is quite uncalled-for and that an 
awareness of such a locus is all that is needed in explaining an 
illusion, is invalid; for the locus of illusion is not the cause of 
illusion through awareness of it, but through ignorance of it. 
Moreover, if the reality of the locus of reality is not demanded as a 
pre-condition of illusion, contradiction of illusion will be meaning- 
less; for the latter dispels only the illusory notion regarding a real 
entity. 

The objection that, if the world-illusion is capable of practical 
efficiency and behaviour, it cannot be regarded as invalid, is 
untenable; for dreams also have some kind of practical efficiency. 
The story in the scriptural texts of the creation of the sky from the 
self need not lead us to think of the reality of such scriptural texts; 
for the scriptures speak of the dream-creations also. The objection 
4 a na hi riipantarena bheda-graho ripantarenadhyasa-virodhi. san-ghata ity- 
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that, if the root-impression of illusion at the beginning of creation 
be due to those of other cycles, then the root-impressions of 
previous birth ought to manifest themselves in each and every 
experience of this life, is invalid; for not all root-impressions of 
previous birth are manifested in this life, and the agency of such 
root-impressions in influencing the experiences of this life, as in the 
case of the instinctive desire of the baby to suck its mother’s breasts, 
is to be accepted in those cases where they do in fact occur. So also 
the objection that illusion cannot be due to the root-impressions of 
one’s own wrong imagination, because before the erroneous per- 
ception takes place there cannot be root-impressions of illusory 
perceptions, and therefore the existence of the illusory world 
existent as a prior fact and a pre-condition of one’s illusory percep- 
tions, cannot be regarded as valid; for it is just the nature of things 
that is responsible for two kinds of illusions such that, though 
bangles can be made out of the illusory silver in the silversmith’s 
shop, nothing can be done with the illusory silver in the conch- 
shell. So the root-impressions of one’s own illusion may act as 
constituent stuff of the illusion of the world-appearance, and even 
before the occurrence of such illusory experience of the world- 
appearance the stuff of the world-appearance, derived from the 
root-impression of one’s own illusion, may already be objectively 
there as a pre-condition of the illusory perception. The objection 
that, since illusory perceptions must have as their pre-condition 
a similarity between the entities falsely identified, and since also no 
such similarity can be traced between Brahman and the world- 
appearance, there cannot be any false identification between them, 
is invalid; first, because avidyd, being beginningless, does not stand 
in need of any similarity. Secondly, the supposition that similarity 
is an essential pre-condition of illusion is likewise false; for even 
in those cases where similarity seems to induce illusion it does so 
by generating a mental state congenial to production of illusion, 
and, if such a mental state is produced in other ways, say as a fruit 
of one’s own karma and adrsta, the necessity that the similarity 
should behave as a pre-condition vanishes, and so the indispensable 
character of similarity as a pre-condition to illusion cannot be 
admitted. Invalid also is the objection that, if there may be an 
illusion without defect, then that means that all cognitions are by 
themselves invalid and that, if illusions be regarded as due to 
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defects, then defects also are results of illusory impositions, and 
thus there will be a vicious infinite; for illusion through beginning- 
less avidyd does not belong to defects, and, though illusions which 
have a temporal beginning are due to the beginningless avidyda- 
defect, this does not render all cognitions invalid, since only 
illusions which have a temporal beginning are due to the defect of 
avidyd, and, since avidyd itself is beginningless, it cannot stand in 
need of any defects, and so there cannot be any vicious infinite. It 
must be borne in mind that, though illusion in time is due to 
defects, or dosa, the beginningless defect of avidyd, it is not neces- 
sarily due to any such defect, and therefore stands directly and 
spontaneously as an illusory creative agent; and is called illusion, 
not because it is produced by defects, but because it is contradicted 
by Brahma-knowledge. Thus the objection that avidyd is due to 
defect, and defect is due to avidyd, is invalid; that which is a pro- 
duct of defects is bound to be contradicted; but the converse of this 
is not necessarily true. 

It cannot be urged that, if avidyd is independent of dosa, the 
world-illusion may be regarded as independent of the locus or basis 
of illusion, viz., the Brahman; for, though the basis of illusion may 
not be regarded as producing illusion, it has to be regarded as the 
support and ground thereof and also as its illuminator?. 

Again, the objection that illusion must depend on sense- 
functioning, on the existence of the body, is invalid; for these are 
necessary only for intuitive perception. But in the cases of illusion, 
of the imposition of the avidyd upon the pure consciousness, the 
latter is the spontaneous reflector of the avidyd creations, and so 
for the purpose there is no necessity of the sense-functioning. 

Again, it is urged that, since the defects are imaginary imposi- 
tions, the negation of defects becomes real, and therefore the 
defects, being unreal, cannot render the knowledge of world- 
appearance unreal; and, if this is so, the world-appearance being 
real, this would be our admission of reality (as an illustration of 
this, it is urged that the criticism of the Buddhists against the 
Vedas, being invalid and illusory, cannot stultify the validity of 
the Vedas). To this the reply is that the criticism of the defects 
pointed out against the Vedas by the Buddhists is illusory, because 
the defects are only imagined by them; the Vedas are not affected 
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by this, because their truth is affirmed by our practical experience. 
The defects imagined are not therefore coterminous with the 
reality of the Vedas; the defect of avidyda and the manifold world- 
appearance have the same kind of existence—one is the effect of the 
other; and thus, if the defects are illusory, their product (the world) 
also becomes illusory, and so the illusory nature of defects does not 
prove the reality of the world. The world-appearance is called 
relatively true only because it is not contradicted by anything else 
except the Brahma-knowledge. Its relative character therefore does 
not depend upon the determination of the nature of falsehood, 
which in its turn might be conceived to be determinable by the 
nature of the world as relative, thus involving a vicious nature of 
dependence?. It is urged that the reality of the defects is directly 
grasped by the senses, and that therefore they can behave as the 
cause of error only if they are ultimately real; to this the reply is 
that the existence of the defects can be grasped only by the senses, 
but that they will never be contradicted at any time (tratkalika- 
badhyatva) can never be ascertained on any intuitive basis, and so 
the reality of the defects can never be affirmed. It must always be 
borne in mind that the defects have never the same status as pure 
consciousness, upon which illusory conch-shell is imposed. Nor 
can it be said that the knowledge which contradicts the world- 
appearance is real on the ground that, if it were not real, it would 
require some other knowledge to contradict it and this would land 
us in a vicious infinite; for this final contradiction of world- 
appearance may well be regarded as contradicting itself also, for the 
very simple reason that the content of this contradiction applies to 
the whole range of the knowable, and this final contradiction, being 
itself within the field of the knowable, is included within the 
contradiction. It is urged that, if bondage is false in the sense that 
it is at all times non-existent, there is no reason why anyone should 
be anxious to remove that which is already non-existent; to this the 
reply is that the true (Brahman) can never cease to exist—the falsity 
of the bondage means that it is an entity which is liable to cease 
immediately on the direct intuition of the basic truth. It is like the 
case of a man who has forgotten that he has his necklace round his 
neck and is anxiously searching for it, and who the instant he is 
reminded of it gives up his search. It is wrong to suppose that, 
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because no effort could be directed towards the chimerical, which 
is non-existent at all times, therefore no effort could be made for 
the removal of the illusory; for, though the illusory and the 
chimerical may be in agreement so far as their non-existence at all 
times is concerned, there is no reason why these two should agree 
in other respects also. The concept of the cessation of the bondage 
may not have any other content than the intuition of the real, or it 
may be regarded as indefinable or of an entirely unique nature. 
The illusory bondage and the world-appearance can cease only 
when the basic truth, the Brahman, is intuited, just as the silver 
illusion ceases with the knowledge of the conch-shell on which it is 
imposed. The objection that some of the sitras of Badarayana imply 
the existence of a realistic world is invalid, if it is remembered that 
the import of those sitras merely points to the existence of a relative 
order of things which ceases entirely as soon as the basic truth on 
which they are imposed is known. 

The drsti-srsti view is the supposition that the existence of all 
things consists in their being perceived. Vydsatirtha says that, if 
things existed only so long as they are perceived, then they would 
be only momentary; and so all the objections against Buddhist 
momentariness, to the effect that they do not admit the permanence 
of things as attested by recognition, might equally well be levelled 
against the Sankarites themselves. To this Madhusiidana’s reply is 
that, though the existence of objects as realities is not admitted, yet 
their existence in the causal state, as ajfdna, is on this view not 
denied; this would be its difference from the Buddhist position, 
which does not admit any such causal existence of things. 

If the world-objects have no existence outside their perception, 
then they are plainly independent of definite causes, and, if that is 
so, then the definite cause-and-effect relation between sacrifices and - 
their fruits, and the import of all the Vedantic texts regarding 
definite cause and effect, are meaningless. To this Madhusiidana’s 
reply is that the specification of cause-and-effect relation in the 
scriptures and the experience of them in mundane life is like cause 
and effect in dreams; these dream-causes and their effects also have 
a certain order among themselves, known by contradiction in 
experiences. 

It is objected that on the drsti-srsti view (that the objects do not 
exist prior to perception) world-experience is inexplicable. It would 
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be difficult also to explain how, if the ‘‘this” which forms a basis of 
illusion is not already there outside us, there can be any sense- 
relation to it and to the foundation of the illusory image. To this 
Madhusiidana’s reply is that the ordinary explanation of illusion 
depending upon sense-relation and other conditions is only an 
explanation for people of the lower order. For people of the higher 
order the definition of illusion would be ‘‘the manifestation of a 
true entity in association with a false one,” and such a definition 
would hold good even on the drsti-srsti view. The consciousness 
underlying the “this” is a substance, and the false silver is mani- 
fested in association with it. 

It is further objected that at the time of the illusory perception 
(‘‘this is silver’’), if there is no conch-shell as an objective fact, then 
the illusion cannot be explained, as is generally done, as effect of 
ignorance about the conch-shell. The reply is that, even if the’ 
conch-shell is absent, the ajfiana that forms its stuff is there. To the 
objection that the two perceptions “this is silver” and “this is not 
silver” are directed to two different perceptions and do not refer 
to one common objective fact, and that therefore neither of them 
can be regarded as the contradiction of the other, since such a 
contradiction is only possible when two affirmations refer to one 
and the same objective fact—the reply is that on the analogy of 
dream-experiences the contradiction is possible here also. Vyasa- 
tirtha further says that, since the contradiction of an illusion is not 
an objective fact, but a mere perception, it has no better status than 
the illusory perception and therefore cannot be regarded as neces- 
sarily truer than the illusion which it is supposed to contradict. He 
further says that in dreamless sleep and in dissolution, since there 
is no differential perception as between Brahman and the jiva, such 
a difference between Brahman and the jiva ceases in each dreamless 
sleep and in each cyclic dissolution. Thus in the absence of dif- 
ference between Brahman and the jiva there cannot be at the end of 
each dreamless sleep and dissolution any return to world-experience. 
In the case of a person who is sleeping and whose root-impressions 
on that account are not perceivable (and ‘are therefore non- 
existent), there is no explanation how the world-experience may 
again be started. Emancipation also, being only a perception, 
cannot have a better status of existence than the world-experience; 
moreover, if the pure consciousness appeared as all the world- 
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objects, then there could not have been any time when such objects 
could remain unmanifested. 

To this Madhusiidana’s reply is that the relation of jiva and 
Brahman, being beginningless, does not depend upon perception; in 
dreamless sleep, though the root-impressions vanish as effect, they 
still remain in their causal character; emancipation also, being of the 
nature of Brahman, has the pure intuitive character of perception. 

An objection is urged that, if pure consciousness is the intuition 
of objects, then they should always be manifested. To this the reply 
is that perception here means the manifestation of consciousness 
through a urtti which does not stand in need of further vrtti for its 
relation to consciousness; the possibility of illusion without bodies 
can well be explained by analogy with dreams. Again, the objection 
that, since the perception is as much an illusory intuition as the 
object of which it is conceived to be the essence, the object in itself 
ceases to have its essence as mere intuition, is invalid; because, 
though the perception has no other existence than the intuition 
itself, that is no bar to the conception of the object as having no 
essence but perception. An objection may again be raised that 
recognition shows permanent existence of objects; but reply to it 
may easily be found in the illustration of dream-experiences, and 
also in the possibility of accidental agreement between the mis- 
perception of different perceivers. The objection that the notion of 
identity of Brahman and jiva, being itself mental, cannot contradict 
duality is invalid; for the notion of such identity is identical with 
the self and therefore cannot be called mental. Again, the intuition 
of the ultimate truth cannot itself be called invalid because it is 
mental; for its validity depends upon the fact that it is never 
contradicted. 


CHAPTER XXX 


CONTROVERSY BETWEEN THE DUALISTS 
AND THE MONISTS (CONTINUED) 


A Refutation of the definition of Avidya (nescience). 


Avipy4 is defined as that beginningless positive entity which is 
removable by knowledge. The objection to this, as given by 
Vyasa-tirtha, is, first, that, the objects of the world being in time, 
the ignorance that limits the consciousness underlying it cannot be 
beginningless. Moreover, since according to the Vedantist negation 
has no constituent material stuff as its material cause, ajfidna cannot 
be regarded as its cause. Even on the assumption of illusory nega- 
tion ajfana, which is regarded as being in its nature positive, cannot 
be regarded as its cause; for, if negation has for its cause a positive 
entity, then the unreal may have the real as its cause. Again, if 
ajfiana is not the cause of the negation, then knowledge ought not 
to be able to dispel it, and the negation of a jug should not be liable 
to cease on its negation. Again, on the Sankarite view the ajfidna 
is supposed to veil the object; we cannot have any cognition of 
Brahman, because it is hidden by ajfdna. They also hold that the 
vrtti knowledge cannot intuit Brahman. If that is so, then in the last 
emancipatory knowledge through vrtti there is no intuition of 
Brahman; without this the ajfdna concealing Brahman cannot be 
removed, and hence emancipation is impossible. Again, if it is 
supposed that the ajfidna is removed, then in the jivan-mukti state 
the saint ought to have no experience of worldly things. 

Again, it must be admitted that knowledge removes ajfidna 
directly and spontaneously, without waiting for the assistance of 
any accessory cause; for otherwise, when a thing is known, its 
ignorance would not have vanished spontaneously with it. But, if 
that were so, then in cases where an ajfidna is associated with certain 
conditions, the removal of the ajidna would not stand in need of 
the removal of the conditions also together with it. What is to be 
expected is that the ajfnana should be removed irrespective of the 
removal of the conditions, and this is not admitted. Again, if it is 
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consciousness cannot be regarded as capable of removing avidya 
directly. Again, if knowledge can directly and spontaneously 
remove ajfidna, then it is useless to restrict the scope by saying that 
it removes only the beginningless ajaana. The restriction is im- 
posed in order to distinguish the cosmic avidya from the pheno- 
menal avidyd of silver-illusion, and if the spontaneous removal of 
ajfiana serves in both places, there is no utility in restricting the 
scope. It cannot be said that the epithet “‘beginningless”’ is given 
to ajnana because it is the product of beginningless illusory im- 
position through defects; for it has already been pointed out that 
such a view would lead to a vicious infinite, because there can be 
no defect without avidyd. Again, ajfiana cannot be beginningless, 
because whatever is different from knowledge and also from 
negation cannot be beginningless like the illusory silver. Again, it 
is wrong to define ajfiana as positive; for on the Sankarite view 
ajfiana is different from both positive and negative, and therefore 
cannot be negative. If an entity is not positive, it must be negative; 
for, being different from positive, it cannot also be different from 
negative. Again, if there is an entity which is not a negation and has 
no beginning, it is not capable of being negated, but has an un- 
negatived existence like the self. The self also cannot be designated 
by any predicate explaining its positiveness, except that it is not 
negated. It has been pointed out in the Vivarana that it is im- 
material whether an entity is beginningless or has a beginning; for 
in either case it may be destructible, provided that there is sufficient 
cause for its destruction. The general inference that a beginningless 
positive entity cannot cease has its exception in the special case of 
ajfana, which would cease to exist with the dawn of jfdana. If it 
is urged that, since ajfidna is both beginningless and different from 
negation, it ought to persist eternally, like the self, it may also be 
urged on the opposite side that, since ajfidna is different also from 
“positive,” it ought to be liable to destruction, like negation-pre- 
cedent-to-production. To this the reply is that the inferenceis that no 
beginningless positive entity is confronted with anything which can 
oppose or destroy it. Any refutation of this argument must take the 
form of citing an instance where the concomitance fails, and not of 
any mere opposite assertion. No instance can be adduced to illu- 
strate the assertion that the beginningless ajfiana can be removed 
by jfdana; for the removal of ignorance by knowledge is always with 
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reference to such ignorance as has a beginning in time, as in the case 
of silver-illusion. So all that could be said would be that whatever 
Opposes ignorance destroys it, and such a general statement has no 
special application to the case of the supposed beginningless ajfidna. 
Again, if ajfidna is regarded as different from positive entity, then 
it is like negation, and its cessation would mean position once more. 
Again, ajfidna (or ignorance) cannot have any existence apart from 
its perception, and, since ajfidna has always as its basis the pure 
consciousness, its perception can never be negative, so that it can 
never cease to exist!. Moreover, if ajfidna is false in the sense that 
it is non-existent in the locus in which it appears, it cannot be 
destroyed by knowledge. No one thinks that the illusory silver is 
destroyed by the perception of the conch-shell. 

The second alternative definition of ajfdna is that it is the 
material cause of illusion. But according to the Sankarite theory 
that there are different ajfdnas corresponding to the different 
jnanas, the knowledge of the conch-shell would remove ignorance 
of it, and the knowledge of a negation would remove ignorance of 
it; but in neither of these cases can ignorance be defined as a con- 
stituent of illusion. Negation, in itself, has no constituent material 
cause, and thus it cannot have ajfdna as a constituent. 

There is a Sankarite view that mdyd is the material cause of the 
world and Brahman is its locus. On such a view, mdyd or ajnana 
being the material cause of the world, and illusion (bhrama) being 
a part of the world, ajfidna becomes a constituent cause of bhrama, 
and not vice versa. On the other view, that both Brahma and maya 
are causes of the world-appearance, mdyd cannot by itself become 
the cause of illusion. Moreover, an illusion, being itself different 
from a positive entity, is more like negation and cannot have any 
constituent material of its own, and so it cannot itself be the con- 
stituent material of ajfdna. Moreover, on the Sankarite view, the 
illusory object, “having no being” (sad-vilaksanatvena), has no 
constituent, and so the illusory cannot be a constituent of ajndna. 
If anything is to be a constituent of anything, it must be positively 
existing, and not merely different from non-existents. Again, 
whenever anything is a material stuff of other things, the former 
appears as a constant factor of the latter; but neither the illusory 


1 pratiti-matra-sartrasya ajfianasya ydavat sva-visaya-dhi-riipa-saksi-sativam 


anuvurtti-niyamena mvyrtty-ayogac ca. Nyayamrta, p. 304. 


262 Controversy between Dualists and Monists [cH. 


silver nor its knowledge appears as ajfidna. Thus the two definitions 
of ajfdana fail. 

In reply to this Madhusiidana says that the ajfiana which forms 
the stuff of the illusory silver is the beginningless ajfana. The 
ajfiana is called positive in the sense that it is different from the 
negative. It is for this reason that the ajfiana which is regarded as 
the material stuff of the illusory negation can be regarded as 
different from negation, and therefore it can be regarded as con- 
stituent of the illusory negation. It is by no means true that the 
effect must be of exactly the same stuff as the cause. Things which. 
are absolutely similar in nature or absolutely dissimilar cannot be 
related to each other as cause and effect; it is for this reason that 
truth cannot be the material stuff of untruth. For in that case, 
since truth never ceases to manifest itself, and never suffers change, 
untruth also would never cease to manifest itself. The truth, how- 
ever, can behave as the cause of untruth in the sense that it remains 
as the basis of the illusory changes of the untruth. It is wrong also 
to suppose that, since the ajfidana of Brahman cannot be removed 
through a vrtti, which itself is a manifestation of ajwana, Brahma- 
knowledge itself becomes impossible; for, so far as Brahman is a 
content, this ajfidna (as content) can be removed by a atti. In the 
case of jivan-mukti, though the ultimate cessation may be delayed 
through absence of the obstructive factors of the right karmas of 
the past and other conditions, these may well be regarded as liable 
to cessation through knowledge. Certain causes may produce 
certain effects; but that such production may be delayed for some 
reason does not invalidate the causal character of the cause. It is 
well admitted by the Sankarites that knowledge directly removes 
ajfiana, the removal being itself a part of ajfdna. 

It is wrong to suppose that whatever is imaginary must neces- 
sarily be an idea due to defects or must have a temporal beginning; 
but it must be a product which is simultaneous with the imagination 
that produces it}. 

It is also wrong to suppose that, if any entity is not positive, 
it must be negative or that, if it is not negative, it must be positive; 
for there is always scope for a third alternative, viz., that which is 
neither positive nor negative. According to the Sankarites the 


1 kalpitatva-matram hi na dosa-janya-dhi-matra-sartratve saditve va tantram. 
kimtu pratibhadsa-kalpaka-samanakdlina-kalpakattvam. Advaita-siddhi, p. 544. 
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principle of the excluded middle is a false premiss of logic, and 
thus they admit the possibility of an extra-logical category, that 
which is neither positive nor negative. The supposed inference that 
beginningless positive entity must necessarily be permanent, like 
the self, is false; for it is only in the case of self that beginningless 
positive entity is found eternally to persist. 

It is also wrong to suppose that, since ajfidna is always mani- 
fested through pure consciousness, it can never cease to exist; for 
there is no law that whatever is manifested by the sa@ksi-conscious- 
ness must remain during the whole period while the saksi persists; 
so there is no incongruity in supposing that the ajfdna ceases, 
while the saksi-consciousness persists. Moreover, the avidyd that 
becomes manifested is so only through the saksi-consciousness as 
modified or limited by it; such a limited consciousness may cease 
to exist with the cessation of the avidyd. It is also wrong to suppose 
that through the operation of the vrtti the avidyd ceases to exist; 
for even in such cases it persists in its subtle causal form. 

When avidyd is defined as being constituted of the stuff of 
illusion (bhramopddana), what is meant is that it is changing and 
material. It is not necessary to suppose also that a cause and effect 
must necessarily be positive; for the self, which is a positive entity, 
is neither a cause nor an effect. What constitutes the defining 
characteristic of a material cause is that it is continuous with all its 
effects (anvayi-karanatvam upadanatve tantram); and what is an 
effect must necessarily have a beginning in time. A negation- 
precedent-to-production of knowledge cannot be regarded as the 
material cause of illusion; for such negation can only produce the 
correlative positive entity with which it is connected. It cannot there- 
fore be the cause of production of illusion; so there is no incongruity 
in supposing that ajfdna or illusion, neither of which is real, are 
related to each other as cause and effect. It is also not correct to 
contend that a material cause should always be found to persist as a 
perceivable continuous constituent of all its effects; the colour of the 
material cause of a jug is not found in the jug. The fact that, when 
the ajfidna is removed with the knowledge of the conch-shell, no 
illusion is experienced, is no proof that ajndna is not a constituent of 
illusion. Not all things that are related as cause and effect are always 
experienced as such. Thus the definitions of ajfidna as anadi-bhava- 
ritpatve sati jidna-nivartyatvam or as bhramopadanatvam are valid. 
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Perception of ajfiana (ignorance). 


The Sankarites urge that ajfdna can be diréctly intuited by 
perception and that therefore its existence is attested by perception. 
In regard to this Vyasa-tirtha says that what is regarded as percep- 
tion of ignorance as a positive entity is nothing more than negation 
of knowledge. Thus the substratum of the ego (aham-artha) is not 
admitted to be a support of the positive entity of ignorance. ‘The 
apperception “‘I am ignorant” is to be explained therefore as being 
the experience of absence of knowledge and not of a positive 
ignorance (ajfidna). Again, since neither pleasure, pain, nor the 
illusory entities cognized in illusion are directly manifested by the 
saksi-consciousness, absence of such knowledge (e.g., “I do not 
know pleasure,” “I do not know pain,” “I do not know conch- 
shell-silver’’) is to be explained as negation of knowledge and not 
as due to an experience of positive ignorance. So also, when one 
says ‘‘I do not know what you say,”’ there is only an experience of 
negation of knowledge and not of positive ignorance. In mediate 
knowledge also, since the illumination does not proceed by direct 
removal of the veil of ajfidna from the face of the object, the theory 
that all knowledge which does not involve the removal of ajfidna 
involves an intuition of positive ignorance would land us into the 
position that, when something is known in mediate knowledge, one 
should feel as if he did not know it, since no ajfidna is directly 
removed here. 

On the Sankarite view it is not admitted that there is any veil 
covering material objects; consequently the explanation of the 
experience of ignorance in such cases as “I do not know what you 
say”’ is to be found in the supposition, not of a positive ignorance, 
but of absence of knowledge. It may be contended that, though 
there may not be any ajfdna veiling the objects, yet these very 
material creations represent the creative (viksepa) part of ajfana 
and so the experience of the unknown objects represents an ex- 
perience of positive ajfidna, since ajfdna creations do not always 
arrest knowledge. Thus, for instance, when a jug is known as a jug, 
if someone says that it is a cloth and not a jug, that does not pro- 
duce a confusion in the perceiver of the jug, though the delusive 
words of the speaker must be supposed to produce a false im- 
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pression—a viksepa of ajfana. It will be shown later that the 
experience “I do not know” with reference to a material object 
does not refer to pure consciousness as limited by material qualities’. 
On the view which admits the vrttz in order to explain the reflection 
of pure consciousness no ajfidna can be admitted as veiling the 
consciousness under material limitations. Moreover, if the ex- 
perience ‘“‘I am ignorant” (aham ajfiah) is explained as being a 
direct intuition of ajfidna and, as such, different from the experience 
‘there is no knowledge in me”’ (miayi jfdnam nasti), then the two 
propositions ‘“‘the ground without the jug” and “there is no jug 
in the ground” are different in meaning, which is absurd, for 
certainly the two propositions do not differ in meaning, any more 
than any other two propositions, e.g., “I have a desire” and “I have 
no antipathy.” There is no difference between the two concepts of 
absence of knowledge and ignorance. Again, when one is engaged 
in Vedantic discipline for the attainment of Brahma-knowledge, 
there is at that time the negation-precedent-to-the-production of 
Brahma-knowledge; for, if it were not so, then there would be the 
Brahma-knowledge and there would be no necessity for Vedantic 
discipline. Now a negation-precedent-to-production cannot be 
known without the knowledge of the entity to which it refers. If 
this is admitted, then without the knowledge of Brahman there 
cannot be any knowledge of its negation-precedent-to-production ; 
and, if there is knowledge, then Brahman becomes known, and, if 
it is considered that such a negation of Brahma-knowledge is known 
as a positive entity by direct intuition (as it would be on the theory 
of the direct intuition of ajfdna), then Brahman also would be 
known directly at the stage of the negation precedent to it, which 
is self-contradictory. 

Moreover, the concept of ajfdna is clearly that of negation of 
knowledge, as in the sentence “T do not know.” Even in cases 
when one says ‘‘I am ignorant” the sense of negation is apparent, 
though there is no negative particle. The Vivarana also admits the 
opposition of ajfiana to knowledge; and, if this were admitted, then 
with the knowledge of such opposition there would not be know- 
ledge of ignorance as a positive entity, and without such knowledge 
of opposition there will be no knowledge of ajfiana, that being the 


1 jade na janamity anubhavasya jadavacchinnam cattanyam visaya iti cen na, 
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essential concept of ajfana. Even a negation of knowledge which 
has a reference to the object of which there is the negation may also 
have no such reference when it is taken up as being itself an object 
of the enquiry of knowledge. Thus there is no way in which ajfana 
can be regarded as anything but a negation of knowledge; and the 
supposition that ajfdana, though in its analytical concept it involves 
two constituents—knowledge and its negation—yet is only a name 
for a positive concept which does not involve these constituents, 
is wrong!. If ajadna can be removed by vrtti knowledge, it is un- 
necessary to suppose that it has any other meaning different from 
that involved in its constituent negative particle qualifying know- 
ledge. Experience also shows that ajfidna has no other meaning 
than the negation of knowledge; so, unless the entity which is the 
defining reference of ajfidna is known, there cannot be any know- 
ledge of ajfidna. But such a defining reference being Brahma- 
knowledge which has no ajfidna associated with it, the inclusion of 
the defining reference would make the concept impossible: hence 
there cannot be any knowledge of ajfidna’. 

The reply made by the Sankarites is that the-defining reference 
of ajfidna is Brahma-knowledge and this Brahma-knowledge as 
saksi-consciousness, being the manifester of ajfidna, is not opposed 
to it; for it is only the urtti shade mind that is opposed to ajfidna. 
So, there being no opposition between the Brahma-knowledge as 
sdksi-consciousness and the ajfidna, it is quite possible to have a 
knowledge of ajfidna in spite of the fact that Brahma-knowledge 
becomes in a sense its constituent as a defining reference. But it 
may be pointed out in reply that the awareness of Brahma-know- 
ledge is the sdksi-consciousness; the experience “I do not know”’ 
is a negation of vrttt knowledge and, as such, it may be referred to 
the sdkst-consciousness even when there is no vrtti knowledge. 
Thus the solution in the theory that ajfidna is nothing but negation 
of knowledge would be just the same as in the theory of ajfidna as 
positive entity. If it is contended that, though denial of knowledge 
may be related to the defining reference in a general manner, yet 
it may, in its specific form, appear as a mere positive ignorance 

1 jnanabhavo’pi hi prameyatuvadinajfane pratiyogy-Gdi-jnananapeksa etena 
nipune kusaladi-sabdavat bhava-ripa-jnane ajfdnasabdo ridha iti nirastam. 
Nyayamrta, p. 312. 

= api ca bhava-ripajnanavacchedaka-visayasyajhane ajndna-jfandyogat jfiane 
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without involving such an explicit relation to the defining reference 
~ —to this the reply is that, even if this contention is admitted, it does 
not lend any support to the admission of a positive ignorance; for 
even in the case of a negation of knowledge one may well admit 
that, though it may be generally related to a defining reference, yet 
in any specific case it may not always involve such a reference. 
It is further urged by some that an entity may be known directly 
and that such knowledge may not involve always the specific 
defining relations of that entity; it is only the latter type of know- 
ledge which makes doubt impossible. But the fact that there may 
be doubt regarding an object that is known shows clearly that an 
object may be known without its specific and negative relations 
being manifested at the same time. 

Moreover, if ajfidna cannot be grasped by the vrttt knowledge, 
then there also cannot be any possibility of inference regarding 
ajfiana. When one says “‘you do not know the secret,” the hearer to 
whom the secret is presented through a mediate cognitional state 
would not be able to have the awareness of the ajfdna, if the 
ajnana could not be presented through a vrtti cognition. It cannot 
be said that the mediate cognitional state is not opposed to ajnana, 
for, if that were so, then even when an entity was known through 
a mediate cognition he might have had the experience that he did 
not know it. It is admitted by the Sankarites that the orttz of direct 
intuition through perception is opposed to ajnana; and, if vrtti of 
mediate cognition also is opposed to ajfana, then there is no mental 
state through which ajfidna can be known. 

The experience in deep dreamless sleep, “I did not know any- 
thing so long,” also refers to absence of knowledge, and not to any 
positive ignorance. It cannot be said that, since at that time all 
other knowledge has ceased (there being no awareness of the per- 
ceiver or of any other content), there cannot be any awareness 
regarding the absence of knowledge; for the objection would be the 
same with regard to the experience of positive ignorance. If it is 
urged that in that state ajfidna is experienced directly as a positive 
entity, but its relationing with regard to its special defining 
reference becomes apparent in the waking state, the same explana- 
tion may equally well be given if the experience in the dreamless 
sleep be regarded as being that of absence of knowledge; for 
negation of knowledge may also be experienced as a knowable 
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entity without any relation to its defining reference; or the so-called 
experience of ignorance may be explained as an inference of the 
absence of knowledge, in the dreamless state, made from physical 
and physiological conditions in the waking state. In the Sankarite 
view also, since the ego cannot be experienced in that state, the 
experience ‘“‘I did not know anything” must be regarded as being 
in some sense illusory. If it is urged that in the dreamless state 
ajnana, being reflected through a state of avidyd (avidyd-vrtit), is 
intuited by the sdksi-consciousness, then it might equally well be 
intuited in the same manner in the waking state also. If it is 
regarded as being intuited directly by the saksz-consciousness, then, 
being an eternal cognition, it would have no root-impression 
(samskara) and could not be remembered. Moreover, if it is not 
agreed that the absence of knowledge in the dreamless state is a 
matter of inference from conditions in the waking state, then the 
absence of knowledge in the dreamless state cannot in any other 
way be proved; for it cannot be inferred from a positive ajfdna, 
since the negation of knowledge, being material (jada), has no 
ajfana associated with it as a veiling factor. Moreover, if from 
ajnana, a positive entity, the negation of knowledge can always be 
inferred, then from the negation of attachment in the dreamless 
state positive antipathy will have to be inferred. Thus the ajadna 
can never be regarded as being susceptible of direct intuition. 
Madhusiidana’s reply is that, though the ego perceived cannot 
be a support of the ajfidna, yet, since the antahkarana in its causal 
form is falsely identified with the pure consciousness which is the 
support of the ajfidna, the ajidna appears to be associated with the 
ego perceived. This explains the experience in the dreamless sleep, 
“T did not know anything.” In the case of the experience “‘I do 
not know the jug”’ also, though there cannot be any veil on the jug, 
yet, since ajfidna has for its support consciousness limited by the 
jug-form, there is the appearance that the jug-form itself is the 
object of the veil of ajvidna. The objection that in the mediated 
cognition, there being the veil of ajadna on the object, there ought 
to be the negation of awareness is also invalid; for, when the 
ajnana is removed from the knower, the enlightenment of knowledge 
cannot be obstructed by the presence of the ajfdna in the object. 
The objection of Vyasa-tirtha that ajfiana is only a negation of 
knowledge and that therefore, instead of admitting ajfidna as 
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existing as a positive entity in the perceiver, it is better to admit the 
negation of knowledge only, is invalid; for the experience of nega- 
tion of knowledge is invalid in this form, because negation implies 
the defining reference as a constituent. In order to know that 
“there is no knowledge in me” there must be a knowledge of 
knowledge in me, which is self-contradictory. The experience of 
negation of knowledge in the perceiver without involving any 
relation to a defining reference can only be valid in the case of 
positive ajfdna. A specific negation can never appear as a universal 
negation; for, if this were admitted, then even when there is a 
particular book on the table there may be an experience of there 
being no book on the table; since according to the proposed theory 
of the opponent a specific negation of this or that book is to appear 
as universal negation. Madhusidana urges that what constitutes 
the difference between negations is not a difference between nega- 
tions per se, but is due to the difference among the defining re- 
ferences which are a constituent in them. It is thus impossible that 
the experience of one’s ignorance could be explained on the 
supposition that such an experience referred to experience of 
negation; for it has already been shown that such negation can be 
neither specific nor universal. So the experience of ignorance is to 
be regarded as the experience of a positive entity. 

It may however be contended that the concept of ajfdna also 
involves a reference by way of opposition to knowledge and thus 
implies knowledge as its constituent, so that all the objections 
raised against the concept of negation apply equally well to the 
concept of ajfiana. The reply is that on the Sankarite view the pure 
saksi-consciousness grasps at the same time both ajfdna and the 
object as veiled by it without consequent destruction or contraction 
of either of them. Thus there is no chance of any self-contradiction ; 
for the awareness of ajfdna does not involve any process which 
negates it!. If it is contended by the opponent that in the case of 
the awareness of negation also a similar reply is possible (on the 
assumption that the object of negation is directly known by the 
saksi-consciousness), Madhusiidana’s reply is that, since ajfidna can 
be known by sdksi-consciousness, its defining reference is also 


4 pramana-vrtti-nivartyasyapt bhava-riipajhanasya saksi-vedyasya virodhi- 
niriipaka-jfiana-tad-vyavartaka-visaya-grahakena saksina tat-sadhakena_ tad- 
anasad vyahaty-anupapatteh. Advaita-siddhi, p. 55°- 
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intuited thereby—in the same manner; but, since negations are not 
intuited directly by the saksi-consciousness, but only through the 
pramdna of non-perception, the defining reference of ajfidna also 
cannot be intuited by the sdksi. It cannot be contended that nega- 
tion no less than knowledge may be manifested by the saksv- 
consciousness; for knowledge implies the non-existence of negation, 
and so the two cannot be manifested by saksi-consciousness at the 
same time; but unproduced knowledge may appear in a qualitative 
relation to ajfidana, since, the relation being qualitative, there is no 
contradiction between the two, and this explains the possibility of 
the knowledge of ajfana. The Sankarites do not admit that the 
knowledge of a qualified entity presupposes the knowledge of the 
quality; and so the objection that, the entity which forms the 
defining relation of ajidna not being previously known, ajidna 
cannot have such defining reference as its adjectival constituent is 
invalid?. 

An objection may be raised to the effect that, since Brahma- 
knowledge is to be attained by a definite course of discipline, so 
long as that is not passed through there is a negation-precedent-to- 
Brahma-knowledge; and admission of such a negation exposes the 
Sankarites to all the criticisms which they wished to avoid. The 
reply is to be found in the view that instead of admitting a negation- 
precedent here the Sankarites assume that there may either be 
knowledge of Brahman or ajfidna relating to it, i.e., instead of 
admitting a negation-precedent-to-Brahma-knowledge, they admit 
a positive ignorance regarding Brahma-knowledge; and thus there 
is no contradiction. 

Vyasa-tirtha’s contention is that negation of an entity does not 
necessarily imply the knowledge of any particular entity in its 
specific relations as a constituent of the knowledge of it, and such 
knowledge may arise without any specific reference to the particu- 
larities of the defining reference. In such experience as “I do not 
know”’ no specific defining reference is present to the mind and 
there is only a reference to entities in general. On such a view, 
since the knowledge of the defining reference is not a constituent 
of the knowledge of negation, there is no contradiction on the ground 


1 na ca avacchedakasya visayadeh pragajfiane katham tad-visistajfdna- 
jfianam. visesana-jnanadhinatvad visista-jfanasyeti vadcyam vlsesana-jndanasya 
Utsista-jndna-jnanatve manabhavat. Advaita-siddhi, p. 550. 
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that, since negation is affirmed with regard to the defining reference, 
its presence as a constituent is impossible. To this Madhusidana’s 
reply is that no negation of any particular entity can appear merely 
in a general reference without regard to the specific relations of that 
particular entity. If it is urged that no negation-precedent can 
appear in association with the specific particularities of the defining 
reference as a constituent and that all negations-precedent can 
appear only in a general reference, the criticism is answered by 
Madhusiidana to the effect that such negations-precedent as are 
associated only with the general reference to their defining character 
are impossible!. The opponent of Madhusiidana is supposed to 
argue that the nature of the defining reference in a negation involves 
only that particular content which is a character inherent in the 
thing or things negated. Such characters, forming the content of 
the knowledge of negation, may indeed constitute the defining 
limit as such of a thing or things negated; but such an objective 
reference is wholly irrelevant for the knowledge of any negation. 
What is essential in the knowledge of the negation is the content, 
which, indeed, involves the character associated with the things 
negated, and so the defining reference involved in the knowledge of 
negation has reference only to such characters as are psychologically 
patent in experience and do not imply that they are objectively the 
defining characters of the things negated. Thus, since on such a 
view the knowledge of negation does not involve as a constituent 
the things negated, there is no such contradiction as is urged by the 
Sankarites. As to this Madhusidana says that such a reply does 
not provide any escape from the strictures already made by him; 
for the opponents seem to think that it is sufficient if the defining 
reference involved in a negation is regarded as a defining character 
of the knowledge of negation and does not involve the supposition 
that at the same time it is also the defining character of the objects 
negated, and they hold that in a knowledge of negation the par- 
ticular entity that is negated does not appear in its specific 
character, but only generically, and, if this were so, then, even when 
an object is present in a spot as a particular, there may be an 
experience of negation of it in a general manner, since according 
to the opponents’ supposition particular negations always appear 

U pratiyogitavacchedaka-prakaraka-jnanabhavena prag-abhava-pratitir asid- 
dhaiva. Ibid. p. 552. 
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only generically. Thus, when one says “I have no knowledge,” if 
knowledge here has only a generic reference, the proposition 1s 
absurd, since the knowledge of not having knowledge is itself a 
knowledge, and in the proposition the negation of knowledge, 
having a general reference, contradicts the very supposition of not 
having knowledge. 

It may be urged that, if the above criticisms against the know- 
ledge of negation be valid, then the same would apply to negation- 
precedent also. To this Madhusiidana’s reply is that there is no 
necessity to admit “‘negation-precedent”’; for the real meaning of 
the so-called negation-precedent is future production, which, 
again, means nothing more than that time-entity which is not 
qualified by any object or its destruction—such object being that 
which is supposed to be the defining reference of the so-called 
negation-precedent. This is also the meaning of futurity*. It must 
be noted in this connection that production must be defined as a 
specific relation which stands by itself; for it cannot be defined in 
terms of negation-precedent, since the negation-precedent can be 
defined only in terms of production, and thus, if negation-precedent 
is made a constituent of the definition of production, this entails a 
vicious circle. So, even if negation-precedent be admitted, it would 
be difficult to show how it could be intuited; and, on the other 
hand, one loses nothing by not admitting negation-precedent as a 
separate category. The negation involved in a negation-precedent 
is equivalent, so far as merely the negation is concerned, to the 
absence of the negated object at a particular point of time, which, 
again, has for its content a specific negation limited by a particular 
time, where the specific object appears only in a generic relation. 
An analysis of this shows that in negation-precedent (prdg-abhava) 
there is negation of a specific object as limited by the present, yet 
that specific object does not appear in its character as specific and 
particular, but only in a generic manner?. The dilemma here is that 
negation of a specific object (visesabhava) cannot have for the con- 
tent of its defining reference merely the generic character of the 
thing negated, without involving any of its particularities; and, if 


1 bhavisyatvam ca pratiyogi-tad-dhvamsanadhara-kdala-sambandhitvam. Ad- 
vaita-siddhi, p. 552. 
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this is so, then there cannot be any negation-precedent involving 
this condition. Again, if the possibility of such a contingency be 
admitted, then general negation (sdémanyabhava) is impossible; for 
no negation limited by any kind of particularity either of time or 
of object would be entitled to be called a general negation. Thus 
both the negation-precedent and the general negation appear to be 
interdependent in their conception, and so thwart each other that 
neither of them can be admitted. The main contention of Madhu- 
siidana in all these cases is that no specific object can as defining 
reference in any negation appear only in a generic nature devoid of 
relation to particularity. Thus, when one says “‘I do not know,” 
the experience involved in such a proposition is not that of the 
negation of a particular object appearing only in a generic aspect. 
If this contention is admitted, then the experience involved in 
“‘T do not know” cannot be interpreted as being one of general 
negation. 

Again, it is a matter of common experience that the mere locus 
of the negation can itself furnish the awareness of negation; thus 
the bare spot is also the negation of the jug on it. Looked at from 
this point of view, even positive entities may yield a comprehension 
of negation. It is wrong to suggest that the nature of the defining 
reference defines the nature of the negation; for, if this were so, 
then it would have been impossible that the different negations, 
such as negation-precedent, destruction, etc., should be classed as 
different, since they all have the same defining reference. According 
to the view of Madhusiidana the differences of negation are due to 
illusory impositions no less than are differences in positive entities. 

Even if it is held that there is only one negation, which under 
different conditions appears as diverse, the Sankarites will have 
nothing to object to; for according to them both negation and 
position are but illusory impositions. But Madhusiidana points 
out that, since the experience “I am ignorant”’ does not (even 
under the trenchant analysis undergone above) disclose as its origin 
any negation, it must be admitted that it is due to the experience 
of the positive entity of ajfdna. 

So Madhusiidana further urges that the apperception in the 
waking state of the experience of the dreamless sleep, viz., “I did 
not know anything so long,” refers to a positive ajnana. Now, if 


this apperception be an inference, the opponent points out that it 


DIV 18 


274 Controversy between Dualists and Monists [cH. 


may be an inference of negation of knowledge and not of positive 
ignorance. For one may well infer that, since he existed and during 
the interval between the two waking stages had a state of mind, that 
state must have been a state of absence-of knowledge. The apper- 
ception cannot be said to be mere memory; for memory can only 
be through root-impressions. The intuition of the saksi-conscious- 
ness being eternal, no root-impression can be produced by such 
knowledge; for the mechanism of root-impressions is only a 
psychological device for producing memory by such cognitions as 
are transitory. To this Madhusiidana’s reply is that the appercep- 
tion under discussion cannot be called an inference; for the 
inference is based on the ground that the sleeper had a mental 
state during the dreamless condition. But, if he had no knowledge 
at the time, it is impossible for him to say that he was at that time 
endowed with any specific mental state. It also cannot be said that 
negation of knowledge during dreamless sleep can be inferred from 
the fact that at that time there was no cause for the production of 
knowledge; for the absence of such cause can be known only from 
the absence of knowledge (and vice versa), and this involves a 
vicious circle. Nor can it be said that absence of cause of knowledge 
can be inferred from the blissful condition of the senses, which 
could happen only as a consequence of the cessation of their 
operation; for there is no evidence that the cessation of the opera- 
tion of the senses would produce the blissful condition. It must be 
noted in this connection that intuition of ajfidna is always associated 
with absence of knowledge; so that in every case where there is an 
intuition of ajfidna the inference of absence of knowledge would be 
valid. The so-called non-perception is really an inference from 
positive ajfidna; thus, when one has perceived in the morning an 
empty yard, he can infer from the absence of the knowledge of an 
elephant in it the fact of his positive ignorance of an elephant there. 
Thus the apperception of absence of knowledge can be explained 
as inference. It can also be explained as a case of memory. The 
objection that the intuition of ajfidna cannot have any root- 
impression is also invalid; for the ajfiana which is the object of the 
saksi-consciousness during dreamless sleep is itself a reflection 
through a urtti of ajfidna, since it is only under such conditions that 
ajnana can be an object of saksi-consciousness. Since a vrtti is 
admitted in the intuition of ajfidna, with the cessation of the vrtti 
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there must be a root-impression and through that there can be 
memory of the vrtti, as in the case of the memory of any other 
cognition. It cannot be contended that, if ajfidna requires for its 
cognition a vrtti state, then, if there is no such grtti, there may be 
doubt regarding ajfdna; for there cannot be any ajfidna regarding 
ajnana, and doubt itself, being a modification of ajfidna, has the 
same scope as ajfidna. It cannot be urged that, like ajfidna, negation 
may also be perceived by the sdkst-consciousness; for, since nega- 
tion is always associated with its defining reference, it cannot be 
intuitively perceived by the indeterminate intuitive saksi-conscious- 
ness. Though ajfidna involves an opposition to knowledge, yet the 
Opposition is not as such intuited in the dreamless state. Madhu- 
siidana says that it is contended that, since there is a continuous 
succession of ajfdna states, from the dreamless condition to the 
waking stage (for in the waking state also all cognitions take place 
by reflection through ajfidna states), there is no occasion for a 
memory of the dreamless intuition of ajfidna; for through sam- 
skaras memory is possible on the destruction of a vrtti state of 
cognition. To this the reply is that the ajfdna state of dreamless 
condition is of a specific nature of darkness (tamasi) which 
ceases with sleep, and hence there is no continuity of succession 
between this and the ordinary cognitive states in the waking 
condition. From one point of view, however, the contention is 
right; for it may well be maintained that in the dreamless state 
ajfiana exists in its causal aspect, and thus, since the ajfidana is the 
material for experience of both dreamless sleep and waking state, 
there is in reality continuity of succession of ajfdna, and thus there 
cannot be any memory of dreamless experience of ajaana. It is for 
this reason that Suregvara has discarded this view. The view taken 
by the author of the Vivarana follows the conception of sleep in 
the Yoga-siitras, where a separate vrtti in the dreamless state is 
admitted. Thus the experience of the dreamless state may well be 
described as relating to experience of positive ajfdna. 

1 gjfianasyajnana-vrtti-prativimbita-saksi-bhasyatvena urtti-nasad eva samskda- 
ropapatteh. Advaita-siddhi, p. 557. 
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Inference of ajfiana. 


It is held by Prakagananda in his Vivarana that ajnana can be 
inferred; the form of the inference that he suggests is: ‘A valid 
cognition is associated with a positive veil upon its object, which 
veil is removable by the cognition itself, and such a veil is different 
from the negation-precedent of its self.””* Vyasa-tirtha, in refuting 
this inference, starts by criticizing the concept of the minor term 
(paksa, i.€., pramdana-jnana). He says that according to the above 
form of inference consciousness of pleasure, which is a valid 
cognition, should also appear after removing the veil on itself, but 
the pleasure-consciousness, being of the nature of sdksi-conscious- 
ness, is unable (according to the theory of the Sankarites them- 
selves) to remove ajfidna. If the concept of the minor term is 
narrowed to vrtti-jfidna, or cognitive states in general, then also it 
is not possible; for, if a mediate cognitive state be supposed to 
remove the veil upon its object, that would mean that there is a 
direct revelation of intuitive consciousness through the object, 
which would be the same as saying that mediate cognition is 
perception. If the concept of the minor be narrowed down to 
immediate perception, then the above definition would not apply 
to mediate cognition, which is a valid cognition. Even in the case 
of the immediate cognition of error there is an element of the 
intuition of “being” to which also the above definition would 
apply; for certainly that does not manifest itself after removing a 
veil of non-being, since the intuition of being is universal. More- 
over, if that could remove the ajfidna, then ajfidna would have no 
being and so could not be the material cause of illusion. The ajfiana 
which has ‘“‘being”’ for its support is regarded as the material cause 
of illusion, but is never the object of illusion itself. If the concept 
of the minor is further narrowed, so as to mean merely the cognitive 
states, excluding the underlying “‘being,” then in the case of suc- 
cessive awareness of the same entity the awareness at the second 
and third moments cannot be supposed to remove the veil itself, 
since that was removed by the first awareness. If the concept of the 

1 yivdda-gocardpannam pramana-jidnam  sva-prag-abhava-vyatirikta-sva- 
visayavarana-sva-nivartya-sva-desa-gata-vastv-antara-pirvakam bhavitum arhati 


aprakasitartha-prakasakatvad andhakare prathamotpanna-pradipa-prabhavad iti. 
Pafica-padika-vivarana, p. 13. 
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minor term is further narrowed, so as to mean merely the direct 
cognition of the material object, then also, since the Sankarites do 
not admit that there are veils on the object, the object-cognition 
cannot be regarded as having removed such a veil. If in answer to 
this it is held that the mental state, e.g., the cognition of jug, 
involves a limitation of the pure consciousness by the jug-form 
and, since the ajfidna has the same scope as the above limitation, 
the removal of the veil on the jug-form limitation means also the 
removal of the veil of ajfana to that extent, the reply is, first, that on 
the view that there is only one ajfiana the above explanation does 
not hold; secondly, since the pure consciousness, limited in any 
form, is not self-luminous, it cannot, according to the Sankarites, 
be associated with a veil, which can only be associated with the pure 
self-luminous consciousness. Moreover, if the removal of the veil 
is spoken of as having reference only to material objects, then, since 
the verbal proposition ‘‘this is a jug” has the same content as the 
jug itself, the removal of the veil with reference to the material 
object—the jug—which has the same content as the mediate verbal 
proposition, ought not to take place. 

Again, since on the Sankarite view the vrtti-knowledge is itself 
false, there cannot be any possibility that illusory objects should be 
imposed upon it. On the other hand, if the pure consciousness, as 
manifested by the vrtti, be synonymous with knowledge, then, 
since such a consciousness is the support of ajfdna, it cannot be 
regarded as removing ajfdna. Thus the requirement of the in- 
ference that knowledge establishes itself by removing ajfidna fails; 
further, the requirement of the definition that the veil that is 
removed has the same location as the knowledge fails, since the 
ajfiana is located in pure consciousness, whereas the cognition is 
always of the conditioned consciousness. 

The inference supposes that there is a removal of the veil 
because there is a manifestation of the unmanifested; but this can- 
not hold good, since the Brahma-knowledge cannot be manifested 
by any thing other than pure consciousness, and the self-luminous, 
which is the basis of all illusions, is ever self-manifested, and thus 
there is no possibility here of the unmanifested being manifested. 
Moreover, if the ajfidna be a positive entity existing from beginning- 
less time, then it would be impossible that it should be removed. 
It is also impossible that that which is a veil should be beginning- 
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less. So it is possible to have such counter-arguments as that 
beginninglessness can never be associated with veils, since it exists 
only as beginningless, like the negation-precedent; or that a valid 
knowledge can never remove anything else than negation, because 
it is knowledge. The manifestation of the unmanifested does not 
imply any positive fact of unmanifestation, but may signify only an 
absence of manifestation. Moreover, the light manifests the jug, 
etc., by removing darkness, because light is opposed to darkness, 
but the manifestation of knowledge cannot be opposed to ajfana;, 
for pure consciousness underlying the objects is not opposed to 
ajnana. The opposition of urtti to ajfidna is irrelevant; for urtti is 
not knowledge. What may be said concerning the rise of a new 
cognition is that it removes the beginningless negation of the 
knowledge of an object of any particular person. 

Madhusidana in reply says that the term “valid knowledge,” 
which is the minor term, has to be so far restricted in meaning that 
it applies only to the vrtti-knowledge and not to the sdkst-conscious- 
ness which reveals pleasure or bliss; the vrtti-knowledge also has 
to be further narrowed down in its meaning so as to exclude the 
substantive part (dharmy-amsa) of all cognitions, the “this” or 
the “being” which is qualified by all cognitive characters. Pramdna- 
jniana, or valid knowledge, which is inferred as removing a veil, 
means therefore only the cognitive characters revealed in the urttz. 
Even in the case of paroksa (mediate knowledge) there is the 
removal of its veil, consisting in the fact of its non-existence to the 
knower; which veil being removed, the object of the mediate 
cognition is revealed to the knower. Thus the valid cognition 
includes the cognitive characters as appearing both in mediate and 
in immediate vrttis. The reason for the exclusion of the substantive 
part, or the “this,” from the concept of valid knowledge under 
discussion is apparent from the fact that there is no error or illusion 
regarding the “this”; all errors or doubts can happen only with 
regard to the cognitive characters. The “this” is as self-existent 
as the experience of pleasure. There cannot, therefore, be any such 
objection as that in their case also there is a revelation of the 
unknown and therefore a removal of the veil. If, however, it is 
urged that, though there may not be any error or doubt regarding 
the ‘‘this,”’ yet, since there remains the fact that it was first un- 
known, and then known, and therefore it involves the removal of a 
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veil, there would be objection on the part of the Sankarites to 
admitting such a removal, which may well be effected by the 
cognitive state or the pramdna-vrtti. In such a case, however, the 
removal of the veil is not of the ordinary nature; for this ajvidna, 
which consists only in the fact that the entity is unknown, is dif- 
ferent from the ajfidna the extent and limit of which can be re- 
garded as a positive ignorance having the same defining reference 
as the object of cognition. In this view, therefore, the ajfidna is to 
be defined as that which has the capacity of producing errors, since 
there cannot be any error with regard to the substantive part, the 
“this.” The fact that it remains unknown until cognized involves 
no ajfidna according to our definition. Thus it may well be supposed 
that in the case of the cognition of the “this” there is, according 
to the definition contemplated in the scheme of the inference of 
ajfiana under discussion, no removal of ajfiana. 

In the case of continuous perception, though the object may 
remain the same, yet a new time-element would be involved in 
each of the succeeding moments, and the removal of the veil may 
be regarded as having a reference to this new factor. It is well 
known that according to the Sankarites time can be perceived by 
all the pramdnas. Again, the objection that, since material objects 
can have no veil and since the ajfdna cannot be said to hide pure 
consciousness which is its support, it is difficult to say which of 
these is veiled by ajfdna, is not valid; for, though the pure con- 
sciousness exists in its self-shining character, yet for its limited 
appearance, as “‘it exists,” “it shines,” ajfidna may be admitted to 
enforce a limitation or veiling and to that extent it may be regarded 
as a veil upon that pure consciousness. Madhusiidana further adds 
arguments in favour of the view that ajfdna can be inferred; these 
are of a formal nature and are, therefore, omitted here. 


The theory of Avidya refuted. 


Vyasa-tirtha says that it cannot be assumed that an entity such 
as the avidyd must exist as a substratum of illusion, since otherwise 
illusions would be impossible; for it has been shown before that 
the definition of avidyd as the material cause of illusion is untenable. 
Moreover, if it is held that illusions such as the conch-shell-silver 
are made out of a stuff, then there must also be a producer who 
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works on the stuff to manufacture the illusions. Neither God nor 
the individual can be regarded as being such a producer; nor can 
the changeless Brahman be considered to be so. Again, avidyd, 
being beginningless, ought to be as changeless as Brahman. 
Moreover, if Brahman be regarded as the material cause of the 
world, there is no necessity for admitting the existence of avidya; 
for'under the Sankarite supposition Brahman, though not changing, 
may nevertheless well be the basis of the illusions imposed upon it. 
If that were not so, then avidyd, which needs a support, would 
require for the purpose some entity other than Brahman. It may 
be suggested that the supposition of avidyd is necessary for the 
purpose of explaining the changing substratum of illusion; for 
Brahman, being absolutely true, cannot be regarded as the material 
cause of the false illusion, since an effect must have for its cause an 
entity similar to it. But, if that is so, then Brahman cannot be 
regarded as the cause of the sky or other physical elements which 
are unreal in comparison with Brahman. It cannot be urged that, 
since the individual and the Brahman are identical in essence, 
without the assumption of avidyd the limited manifestation of bliss 
in the individual would be inexplicable; for the very supposition that 
Brahman and the individual are identical is illegitimate, and so there 
is no difficulty in explaining the unlimited and limited manifestation 
of bliss, in Brahman and the individual, because they are different. 

Madhusidana in reply to the above says that antahkarana (or 
mind) cannot be regarded as the material cause of illusion; first, 
because the antahkarana is an entity in time, whereas illusions 
continue in a series and have no beginning in time; secondly, the 
antahkarana is in its processes always associated with real objects 
of the world, and would, as such, be inoperative in regard to 
fictitious conch-shell-silver—and, if this is so, then without the 
supposition of avidyd there would be no substratum as the material 
cause of avidyd. Brahman also, being unchangeable, cannot be the 
cause of such illusion. It cannot be suggested that Brahman is the 
cause of illusion in its status as basis or locus of illusion; for, unless 
the cause which transforms itself into the effect be admitted, the 
unchanging cause to which such effects are attributed itself cannot 
be established, since it is only when certain transformations have 


a na ca vivartadhisthanatvena sukty-ader ivopaddnatvam avidyam antarena- 
tdttvuikanyatha-bhava-laksanasya vivartasysambhavat. Advaita-siddhi, p. 573. 
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been effected that they are referred to a certain ground or basis as 
belonging to it. 

Again, if ajfana be itself invalid, as the Sankarites say, it is 
impossible that it should be amenable to the different valid means 
of proof. If it is contended that ajfidna has only an empirical 
existence (vydvaharika), then it could not be the stuff of the 
ordinary illusory experience; for the stuff of the empirical cannot 
be the cause of the illusory, and there is no evidence that the 
avidyd is illusory. If it is contended that the valid means of proof 
serve only for negating the non-existence of avidyd, then the reply 
is that, since the ajfidna is grasped by the faultless sdksi-conscious- 
ness, it must be admitted to be valid. It is wrong also to suppose 
that the means of proof negate only the non-existence of ajfana; 
for, unless the nature of ajfidna could be known by inference, the 
negation of its non-existence could also not be known. It must also 
be noted that, when the valid means of proof reveal the ajfidna, they 
do so as if it were not an illusory conch-shell-silver known by the 
saksi-consciousness, but a valid object of knowledge, and they also 
do not reveal the non-existence of ajfdana in the locus of its ap- 
pearance. Thus the valid means of proof by which ajnana is sup- 
posed to be made known indicate its existence as a valid object of 
knowledge. The avidyd, therefore, may be regarded as non-eternal 
(being removable by knowledge), but not false or invalid. The 
statement of the Sankarites, therefore, that avidyd is invalid by 
itself and yet is known by valid means of proof, is invalid. 

If avidyd is apprehended by the pure faultless consciousness, it 
should be ultimately true, and it ought to persist after emancipa- 
tion. It cannot be said that it may not persist after emancipation, 
since, its esse being its percipt, so long as its perception exists (as it 
must, being apprehended by the eternal pure consciousness) it also 
must exist. If it is held that avidyd is known through a vrtti, then 
the obvious difficulty is that the two conditions which can generate 
a urtti are that of valid cognitive state (pramdna) or defects (dosa), 
and in the case of the apprehension of avidyd neither of these can 
be said to induce the suitable vrtti. There being thus no possibility 
of a urtti, there would be no apprehension of avidyd through the 
reflection of consciousness through it. Again, the vrttz, being itself 
an avidyd state, would itself require for its comprehension the help 
of pure consciousness reflected through another vrtti, and that 


282 Controversy between Dualists and Monists [cH. 


another, and so on; and, if it is urged that the comprehension of 
the urtti does not stand in need of reflection through another vrttz, 

but is directly revealed by saksi-consciousness, then such a vrttt 
would be experienced even after emancipation. Moreover, it is 
difficult to conceive how an entity like avidyd, whose esse is perctpt, 

can be regarded as capable of conditioning a urtti by the reflection 
of the consciousness through which it can be known. For there is 
no esse of the thing before it is perceived, and according to the 
supposition it cannot be perceived unless it has a previous esse. 

The reply of Madhusidana is that the above objections are 
invalid, since the ajfdna, being perceived by the sdkst-conscious- 
ness, which is always associated with the perceiver, has no such 
ontological appearance or revelation. In reply to some of the other 
criticisms Madhusiidana points out that, avidyd being a defect and 
being itself a condition of its own vrtti, the objections on these 
grounds lose much of their force. 

Vyasa-tirtha says that the Sankarites think that, since everything 
else but the pure consciousness is an imaginary creation of avidyd, 
the avidyd can have for its support only Brahman and nothing else. 
He points out that it is impossible that ignorance, which is entirely 
opposed to knowledge, should have the latter as its support. It may 
well be remembered that ignorance is defined as that which is 
removable by knowledge. It cannot be said that the opposition is 
between the vrtti-knowledge and ajfidna; for, if that were so, then 
ajnana should be defined as that which is opposed to knowledge in 
a restricted sense, since urtti-knowledge is knowledge only in a 
restricted sense (the real knowledge being the light of pure 
consciousness). If consciousness were not opposed to ignorance, 
there could not be any illumination of objects. The opposition of 
ignorance to knowledge is felt, even according to the Sankarites, 
in the experience “I do not know.” It is also well known that there 
is no ignorance with regard to pleasure or pain, which are directly 
perceived by the sadkst. This is certainly due to the fact that pure 
consciousness annuls ajfidna, so that whatever is directly revealed 
by it has no ajfdna in it. It is contended that there are instances 
where one of the things that are entirely opposed to each other may 
have the other as its basis. Persons suffering from photophobia may 
ascribe darkness to sunshine, in which case darkness is seen to be 
based on sunshine; similarly, though knowledge and ignorance are 
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so much opposed, yet the latter may be supposed to be based on 
the former. To this the reply is that, following the analogy where a 
false darkness is ascribed to sunlight, one may be justified in 
thinking that a false ajfana different from the ajfdna under dis- 
cussion may be based on the pure consciousness. Moreover, the 
experience ‘‘I am ignorant” shows that the ignorance (avidyd) is 
associated with the ego and not with pure consciousness. It cannot 
be suggested that, both the ego and the ignorance being at the same 
time illusorily imposed on the pure consciousness, they appear as 
associated with each other, which explains the experience “I am 
ignorant”; for without first proving that the ajfdna exists in the 
pure consciousness the illusory experience cannot be explained, and 
without having the illusory experience first the association of 
ajfana with pure consciousness cannot be established, and thus 
there would be a vicious circle. It is also wrong to suppose that the 
experience “I am ignorant” is illusory. Moreover, the very ex- 
perience “I am ignorant” contradicts the theory that ajfidna is 
associated with pure consciousness, and there is no means by which 
this contradiction can be further contradicted and the theory that 
ajfiana rests on pure consciousness be supported. The notions of 
an agent, knower, or enjoyer are always associated with cognitive 
states and therefore belong to pure consciousness. If these notions 
were imposed upon the pure consciousness, the ajidna would 
belong to it (which, being a false knower, is the same as the indi- 
vidual self or jiva), and, so would belong to jiva; this would be to 
surrender the old thesis that ajfidna belongs to pure consciousness. 
It is also not right to say that the ajfana of the conch-shell belongs 
to the consciousness limited by it; it is always experienced that 
knowledge and ignorance both belong to the knower. If it is con- 
tended that what exists in the substratum may also show itself when 
that substratum is qualified in any particular manner, and that 
therefore the ajfidna in the pure consciousness may also show itself 
in the self or jiva, which is a qualified appearance of pure con- 
sciousness, to this the reply is that, if this contention is admitted, then 
even the pure consciousness may be supposed to undergo through 
its association with ajfiana the world-cycles of misery and rebirth. 

The supposition that the jiva is a reflection and the impurities 
are associated with it as a reflected image and not with the 
Brahman, the reflector, is wrong; for, if the ajfdna is associated 
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with pure consciousness, it is improper to think that its effects 
should affect the reflected image and not Brahman. Moreover, the 
analogy of reflection can hold good only with reference to rays of 
light, and not with reference to consciousness. Again, if the jzvas 
be regarded as a product of reflection, this will necessarily have a 
beginning in time. Moreover, the reflection can occur only when 
that through which anything is reflected has the same kind of 
existence as the-former. A ray of light can be reflected in the sur- 
face of water and not in mirage, because water has the same status 
of existence as the ray of light; but, if Brahman and ajrdana have 
not the same kind of existence, the former cannot be reflected in 
the latter. Moreover, ajfidna, which has no transparency, cannot 
be supposed to reflect Brahman. Again, there is no reason to 
suppose that the ajfidna should be predisposed to reflect the 
Brahman, and, if the ajfdna is transformed into the form of adkdsa, 
etc., it cannot also at the same time behave as a reflector. Moreover, 
just as apart from the face and its image through reflection there is 
no other separate face, so there is also no separate pure conscious- 
ness, apart from Brahman and the jiva, which could be regarded as 
the basis of ajfidna. Also it cannot be suggested that pure con- 
sciousness as limited by the jiva-form is the basis of the ajfdna; for 
without the reflection through ajfidna there cannot be any jiva, and 
without the jiva there cannot be any ajfdna, since on the present 
supposition the ajfidna has for its support the consciousness limited 
by jiva, and this involves a vicious circle. Again, on this view, since 
Brahman is not the basis of ajidna, though it is of the nature of pure 
consciousness, it may well be contended that pure consciousness as 
such is not the basis of ajfidna, and that, just as the jiva, through 
association with ajfdna, undergoes the cycles of birth, so Brahman 
also may, with equal reason, be associated with ajfidna, and undergo 
the painful necessities of such an association. _ 

The analogy of the mirror and the image is also inappropriate 
on many grounds. The impurities of the mirror are supposed to 
vitiate the image; but in the present case no impurities are directly 
known or perceived to exist in the ajfidna, which stands for the 
mirror; even though they may be there, being of the nature of root- 
impressions, they are beyond the scope of the senses. Thus, the 
view that the conditions which are perceived in the mirror are also 
reflected in the image is invalid. 
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It cannot be held that, just as in the Nyaya view the soul is 
associated with pain only through the intermediacy of body, so the 
pure consciousness may be regarded as associated with ajfidna in 
association with its limited form as jiva; for, since pure conscious- 
ness is itself associated with the mischievous element, the ajfana, 
the attainment of Brahmanhood cannot be regarded as a desirable 
state. 

Madhusidana in reply says that pure consciousness, in itself 
not opposed to ajfidna, can destroy ajfiana only when reftected 
through modification of ajfdna as vrtti, just as the rays of the sun, 
which illuminate little bits of paper or cotton, may burn them 
when reflected through a lens. It is wrong also to suppose that the 
ignorance has its basis in the ego; for the ego-notion, being itself 
a product of ajfiana, cannot be its support. It must, therefore, have 
as its basis the underlying pure consciousness. The experience 
“T am ignorant” is, therefore, to be explained on the supposition 
that the notion of ego and ignorance both have their support in the 
pure consciousness and are illusorily made into a complex. The 
ego, being itself an object of knowledge and removable by ultimate 
true knowledge, must be admitted to be illusory. If ajnana were 
not ultimately based on pure consciousness, then it could not be 
removable by the ultimate and final knowledge which has the pure 
consciousness as its content. It is also wrong to suppose that the 
ajfiana qualifies the phenomenal knower; for the real knower is the 
pure consciousness, and to it as such the ajfidna belongs, and it is 
through it that all kinds of knowledge, illusory or relatively real, 
belong to it. The criticism that, there being ajfidna, there is the 
phenomenal knower, and, there being the phenomenal knower, 
there is ajfidna, is also wrong; for ajfiana does not depend for its 
existence upon the phenomenal knower. Their mutual association 
is due not to the fact that avidyd has the knower as its support, but 
that ignorance and the ego-notion are expressed together in one 
structure of awareness, and this explains their awareness. The 
unity of the phenomenal knower and the pure consciousness 
subsists only in so far as the consciousness underlying the phe- 
nomenal knower is one with pure consciousness. It is well known 
that, though a face may stand before a mirror, the impurities of 
the mirror affect the reflected mirror and not the face. The re- 
flected image, again, is nothing different from the face itself; so, 
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though the pure consciousness may be reflected through impure 
ajfidna, impurities affect not the pure consciousness, but the jiva, 
which, again, is identical in its essence with the consciousness. It 
must be noted in this connection that there are two ajfidnas, one 
veiling the knower and the other the object, and it is quite 
possible that in some cases (e.g., in mediate knowledge) the veil 
of the object may remain undisturbed as also the veil of the 
subject. 

It is wrong to suppose that reflection can only be of visible 
objects; for invisible objects also may have reflection, as in the case 
of akasa, which, though invisible, has its blueness reflected in it 
from other sources. Moreover, that Brahman is reflected through 
ajfiana is to be accepted on the testimony of scripture. It is also 
wrong to contend that that which is reflected and that in which the 
reflection takes place have the same kind of existence; for a red 
image from a red flower, though itself illusory and having therefore 
a different status of existence from the reflecting surface of the 
mirror, may nevertheless be further reflected in other things. 
Moreover, it is wrong to suppose that ajfdna cannot be predisposed 
to reflect pure consciousness; for ajfidna, on the view that it is 
infinite, may be supposed to be able to reflect pure consciousness 
in its entirety; on the view that it is more finite than pure con- 
sciousness there is no objection that a thing of smaller dimensions 
could not reflect an entity of larger dimensions; the sun may be 
reflected in water on a plate. Moreover, it is not a valid objection 
that, if ajidna has transformation into particular forms, it is 
exhausted, and therefore cannot reflect pure consciousness; for that 
fraction of ajfidna which takes part in transformation does not take 
part in reflection, which is due to a different part of ajfiana. Again, 
the criticism that, in contradistinction to the case of reflection of a 
neutral face appearing as many images, there is no neutral con- 
sciousness, apart from the jiva and Brahman, is ineffective; for the 
neutral face is so called only because the differences are not taken 
into account, so that the pure consciousness also may be said to be 
neutral when looked at apart from the peculiarities of its special 
manifestation through reflection. 

It must be noted that the function of reflection consists in 
largely attributing the conditions (such as impurities, etc.) of the 
reflector to the images. This is what is meant by the phrase 
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upadheh pratibimba-paksapatitvam (i.e., the conditions show them- 
selves in the images). It is for this reason that the impurities of 
ajfiana may show themselves in the reflected jivas without affecting 
the nature of pure consciousness. 

Also it cannot be said that mdyd is associated with Brahman; 
for, if this maya be ajfana, then the possibility of its association 
with Brahman has already been refuted. Mayda, being ajnana, 
also cannot be regarded as a magical power whereby it is possible 
to show things which are non-existent (aindrajalikasyeva avidya- 
mana-pradarsana-saktih); for, since ajfdna in general has been 
refuted, a specific appearance of it, as magic, cannot be admitted; 
also it is never seen that a magician demonstrates his magical feats 
through ajfidna. If mayd be regarded as a special power of Brahman 
by which He creates the diverse real objects of the world, then we 
have no objection to such a view and are quite prepared to accept 
it. If it is held that mayd is a power of deluding other beings, then, 
since before its application there are no beings, the existence of 
maya is unjustifiable. Again, if such a power should be regarded 
as having a real existence, then it would break monism. If it be 
regarded as due to the false imagination of the jivas, then it cannot 
be regarded as deluding these. If it be regarded as due to the false 
imagination of Brahman, then it must be admitted that Brahman 
has ajfidna, since without ajfdna there cannot be any false 
imagination. 

The view of Vacaspati that avidyd resides in the jiva is also 
wrong—for, if jiva means pure consciousness, then the old objec- 
tion holds good; if jiva means pure consciousness as limited by 
reflection from ajfiana or the ajfidna-product, the buddhi, then this 
involves a vicious circle; for without first explaining avidya it is not 
possible to talk about its limitation. If it is said that avidya, 
standing by itself without any basis, produces the jivas through its 
reference to pure consciousness, and then, when the jiva is pro- 
duced, resides in it, then it will be wrong to suppose that avidya 
resides in the jiva; even the production of the jiva will be in- 
explicable, and the old objection of the vicious circle will still be 
the same. Nor can it be held that, the jiva and the avidya being 
related to each other in a beginningless relation, the criticism of the 
vicious circle through mutual dependence is unavailing is not 
correct; for, if they do not depend on each other, they also cannot 
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determine each other. If the ajfdna and the jiva are not found to 
be related to each other in any of their operations, they also cannot 
depend upon each other; that which is entirely unrelated to any 
entity cannot be said to depend on it. It is held that the difference 
between jiva and Brahman consists in the fact of the former 
being a product of avidyd, and it is also held that the avidyd has 
the jiva as its basis, so that without the knowledge of jiva there 
cannot be avidyd, and without the knowledge of avidya there 
cannot be any jiva. 

To this Madhusiidana’s reply is that the so-called vicious circle 
of mutual dependence is quite inapplicable to the case under dis- 
cussion, since such mutual dependence does not vitiate the pro- 
duction, because such production is in a beginningless series. There 
is not also a mutual agency of making each other comprehensible; 
for, though the ajfidna is made comprehensible by pure conscious- 
ness, yet the latter is not manifested by the former. There is, further, 
no mutual dependence in existence; for, though the ajwdna depends 
upon pure consciousness for its existence, yet the latter does not 
depend upon the former. Madhusiidana further points out that 
according to Vacaspati it is the ajfdana of the jiva that creates both 
the isvara and the jiva. 

The ajfidna is supposed to veil the pure consciousness; but the 
pure consciousness is again supposed to be always self-luminous, 
and, if this is so, how can it be veiled? The veil cannot be of the 
jiva, since the jiva is a product of ajfdana; it cannot be of the material 
objects, since they are themselves non-luminous, so that no veil is 
necessary to hide them. The veiling of the pure consciousness 
cannot be regarded as annihilation of the luminosity of the self- 
luminous (siddha-prakdsa-lopah); nor can it be regarded as ob- 
struction to the production of what after it had come into existence 
would have proved itself to be self-luminous; for that whose essence 
is self-luminous can never cease at any time to be so. Moreover, 
since the self-luminosity is ever-existent, there cannot be any 
question regarding production of it which the ajfdna may be 
supposed to veil. Again, since it is the nature of knowledge to 
express itself as related to objects, it cannot stand in need of any- 
thing else in order to establish its relationing to the objects, and 
there cannot be any time when the knowledge will exist without 
relationing itself to the objects. Moreover, on the Sankarite view 
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the pure consciousness, being homogeneous in its self-luminosity, 
does not stand in need of any relationing to objects which could be 
obstructed by the veil. Nor can it be said that the veil acts as an 
obstruction to the character of objects as known (prakatya- 
pratibandha); even according to the Sankarites the prakatya, or the 
character of objects as known, is nothing but pure consciousness. 
It cannot be said that such awareness as “‘this exists,” ‘‘it does not 
shine”’ cannot be said to appertain to pure consciousness; for even 
in denying the existence of consciousness we have the manifestation 
of consciousness. Even erroneous conceptions of the above forms 
cannot be said to be the veil of ajfidna; for error arises only as a 
result of the veiling of the locus (e.g., it is only when the nature of 
the conch-shell is hidden that there can appear an illusory notion 
of silver) and cannot therefore be identified with the veil itself. 
Citsukha defines self-luminosity as that which, not being an object 
of awareness, has a fitness for being regarded as immediate 
(avedyatve sati aparoksa-vyavahara-yogyatvam). The view that the 
self-luminosity is the fitness for not being immediate or self- 
shining as an explanation of the veil of ajfana that exists in it, is 
wrong, for that is self-contradictory, since by definition it has 
fitness for being regarded as immediate. 

Again, a veil is that which obstructs the manifestation of that 
which is covered by it; but, if a self-luminous principle can mani- 
fest itself through ajfdna, it is improper to call this a veil. 

Again, if a veil covers any light, that veil does not obstruct the 
illumination itself, but prevents the light from reaching objects 
beyond the-veil. Thus a light inside a jug illuminates the inside of 
the jug, and the cover of the jug only prevents the light from 
illuminating objects outside the jug. In the case of the supposed 
obstruction of the illumination of the pure consciousness the same 
question may arise, and it may well be asked ‘‘‘To whom does the 
veil obstruct the illumination of the pure consciousness?” It can- 
not be with reference to diverse jivas; for the diversity of jivas is 
supposed to be a product of the action of the veil, and they are not 
already existent, so that it may be said that the pure consciousness 
becomes obstructed from the jivas by the action of the veil. It is 
also wrong to suppose that the illumination of the Brahman so far 
differs from that of ordinary light that it does not manifest itself to 
itself; for, if that were so, it might equally remain unmanifested 
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even during emancipation and there would be no meaning in 
introducing ajfidna as the fact of veiling. It is held that even while 
the saksi-consciousness is manifesting itself the ajwana may still be 
there, since the saksi-consciousness manifests the ajnana itself. It is 
further held that in such experiences as “‘I do not know what you 
said” the ajfdna, though it may not veil anything, may yet be 
manifested in pure consciousness, as may be directly intuited by 
experience. To this the reply is that the conception of the ajidna 
aims at explaining the non-manifestation of the unlimited bliss of 
Brahman, and, if that is so, how can it be admitted that ajidna may 
appear without any veiling operation in the manifested conscious- 
ness? Though in the case of such an experience as “I do not know 
what you said” the ajfidna may be an object of knowledge, in the 
case of manifestation of pleasure and pain there cannot. be any 
experience of the absence of manifestation of these, and so no 
ajfiana can appear in consciousness with reference to these. More- 
over, even when one says “I do not know what you say” there is 
no appearance of ajfidna in consciousness; the statement merely 
indicates that the content of the speaker’s words is known only in 
a general way, excluding its specific details. Se far, therefore, there 
is thus a manifestation of the general outline of the content of the 
speaker’s words, which might lead, in future, to an understanding 
of the specific details. Anyway, the above experience does not mean 
the direct experience of ajfidna. Just as God, though not subject 
like ourselves to illusions, is yet aware that we commit errors, or 
just as we, though we do not know all things that are known by 
God, yet know of the omniscience of God, so without knowing the 
specific particularities of ajidna we may know ajfidna in a general 
manner. If the above view is not accepted, and if it is held that 
there is a specific cognitive form of ajfdna, then this cognitive form 
would not be opposed to ajfdna, and this would virtually amount to 
saying that even the cessation of ajfidna is not opposed to jana, 
which is absurd. Moreover, if ajfiana were an object of knowledge, 
then the awareness of it would be possible only by the removal of 
another ajfdna veil covering it. 

Again, if it is said that ajfidna exists wheresoever there is a 
negation of the vrtti-jfidna, which alone is contradictory to it, then 
it should exist also in emancipation. But, again, when one says 
‘TJ do not know,” the opposition felt is not with reference to urtti- 
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knowledge specifically, but with reference to knowledge in general. 
Moreover, if caitanya (pure consciousness) and ajfidna were not 
opposed to each other, it would be wrong to designate the one as 
the negation of the other, i.e., as knowledge (jfdna) and ignorance 
(ajfiana). Moreover, if cognitions are only possible and ignorances 
can only be removed through the manifestation of the self-shining 
pure consciousness, it stands to reason that it is the pure conscious- 
ness that should be opposed to ajfidna. It is also unreasonable to 
suppose that the self could have ajiidna associated with it and yet 
be self-luminous. There ought to be no specific point of difference 
between the vrtti and the sa@ksi-consciousness in their relation to 
ajnana; for they may both be regarded as opposed to ajfidna. If the 
saksi-consciousness were not opposed to ajfdna, then it could not 
remove ignorance regarding pleasure, pain, etc. There is no reason 
to suppose that no ajfdna can be associated with whatever is mani- 
fested by sdksi-consciousness. It is indeed true that there is no 
ajfiana in the knower, and the knower does not stand in need of the 
removal of any ignorance regarding itself. The self is like a lamp 
ever self-luminous; no darkness can be associated with it. It is for 
this reason that, though ordinary objects stand in need of light for 
their illumination, the self, the knower, does not stand in need of 
any illumination. It is also wrong to suppose that the pure con- 
sciousness is opposed to ajfidna only when it is reflected through 
a urtti state, and that in the case of the experience of pleasure the 
saksi-consciousness is reflected through a vrtti of the pleasure- 
form; for, if this is admitted, then it must also be admitted that the 
pleasure had a material existence before it was felt, and thus, as in 
the case of other objects, there may be doubts about pleasure and 
pain also; and so the accepted view that the perception of pleasure 
is also its existence must be sacrificed. Thus it has to be admitted 
that pure consciousness is opposed to ignorance regarding pleasure, 
pain, etc. There is, therefore, as regards opposition to knowledge 
no difference between pure consciousness and pure consciousness 
manifested through a ortti. Nor can it be said that pleasure, pain, 
etc., are perceived by the pure consciousness as reflected through 
the vrtti of the antahkarana; for the vrtti of the antahkarana can 
arise only through sense-functioning, and in the intuition of in- 
ternal pleasure there cannot be any such sense-function. Nor can 
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only in the presence of a defect or defects. If, like things immersed 
in darkness, like absence of knowledge, ajfdna be utter unmani- 
festation, then it cannot be manifested by the sdksi-consciousness. 
Again, if it is held that vrttz is opposed to ajfidna, then, since there 
exists the ego-vrtti forming the jiva and the object-formed vrtiz 
representing the knowledge of the material objects, it might well 
be expected that these urttis would oppose the existence of ajfidna 
and that there would be immediate emancipation. 

To this Madhusiidana’s reply is that the ajfidna is called a veil 
in the sense that it has a fitness (yogyatd) by virtue of which it is 
capable of making things appear as non-existent or unmanifested, 
though it may not always exert its capacity, with the result that in 
dreamless sleep the operation of the veil exists, while in emancipa- 
tion it is suspended. Generally speaking, the veil continues until 
the attainment of Brahma-knowledge. It may be objected that the 
concept of a veil, being different from that of pure consciousness, is 
itself a product of false imagination (kalpita), and therefore involves 
a vicious circle; to this the reply would be that avidyd is beginning- 
less, and hence, even if a false imagination at any particular stage 
be the result of a preceding stage and thaf of a still further pre- 
ceding stage, there cannot be any difficulty. Moreover, the mani- 
festation of the dvarana does not depend on the completion of the 
infinite series, but is directly produced by pure consciousness. 
It must be remembered that, though the pure consciousness in its 
fulness is without any veil (as during emancipation), yet on other 
occasions it may through the operation of the veil have a limited 
manifestation. Against the objection of Vyasa-tirtha that pure con- 
sciousness, being homogeneous, is incapable of having any 
association with a veil, Madhusiidana ends by reiterating the asser- 
tion that veiling is possible—for which, however, no new reason is 
given. To the objection that the veil, like the jug, cannot avert the 
illumination of the lamp inside, and can obstruct only with reference 
to the things outside the jug, but that in the case of the obstruction 
of pure consciousness no such external entity is perceivable, 
Madhustidana’s reply is that the obstruction of the pure conscious- 
ness is with reference to the jiva. The veiling and the jiva being 
both related to each other in a beginningless series, the question 
regarding their priority is illegitimate. Madhusiidana points out 
that, just as in the experience “I do not know what you say” the 
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ignorance is associated with knowledge, so also, in the manifestation 
of pleasure, pleasure is manifested in a limited aspect with reference 
to a particular object, and such limitation may be considered to be 
due to the association with ajfidna which restricted its manifesta- 
tion. Madhusiidana contends that in such experiences as “I do not 
know what you say”’ the explanation that there is a general know- 
ledge of the intention of the speaker, but that the specific knowledge 
of the details has not yet developed, is wrong; for the experience of 
ajfiana may here be regarded from one point of view as having 
reference to particular details. If the specific details are not known, 
there cannot be any ignorance with reference to them. But, just as, 
even when there is the knowledge of a thing in a general manner, 
there may be doubt regarding its specific nature, so there may be 
knowledge in a general manner and ignorance regarding the details. 
It may also be said that ignorance is directly known in a general 
manner without reference to its specific details. Vyasa-tirtha had . 
contended that the knowledge of ignorance could only be when 
the particulars could not be known; thus God has no illusion, but 
has a knowledge of illusion in general. Against this Madhustdana 
contends that in all the examples that could be cited by the 
opponents ignorance in a general manner can subsist along with a 
knowledge of the constituent particulars. Again, it is argued that, 
since ajfidna is an object of knowledge, it would be necessary that 
the veil of ajfana should be removed; this is self-contradictory. 
To this Madhusiidana’s reply is that, just as in the case of the 
knowledge of specific space-relations the presence of an object is 
necessary, but yet but for the knowledge of its negation presence of 
the object would be impossible, so also in the case of the knowledge 
of ajfidna the removal of a further veil is unnecessary, as this would 
be self-contradictory. 

It may be urged that ajfiana is known only when the object with 
reference to which the ignorance exists is not known; later on, 
when such an object is known, the knower remembers that he had 
ignorance regarding the object; and the difference between such 
an ajfidna and negation of jana ( jrtanabhava) lies in the fact that 
negation cannot be known without involving a relationing to its 
defining reference, whereas ajfidna does not stand in need of any 
such defining reference. To this supposed explanation of ajfiana by 
Vyasa-tirtha Madhusiidana’s reply is that the Sankarites virtually 
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admit the difference between ajfiana and abhava, against which they 
have been contending so long. Moreover, when one says “I do not 
know what you say,” the ajfidna with reference to the speech of the 
speaker is directly known at the present time, and this would be 
inexplicable if the cognition of ajfdna did not involve a cognition 
of the defining reference. So, since ajfdna is cognized along with 
its object, there is no discrepancy in the object being manifested 
in its aspect as under the grasp of ajfdna as intuited by the sakst- 
consciousness. Madhusiidana urges that the pure consciousness 
can remove ajfdna only by being reflected through the pramdana- 
ortti and not through its character as self-luminous or through the 
fact of its being of a class naturally opposed to ajidna’. The dif- 
ference between the vrtti and the sdksi-consciousness in relation to 
ajfidna consists in the fact that the former is opposed to ajfidna, 
while the latter has no touch of ajadna. The latter, i.e., the sadksz- 
consciousness, directly manifests pleasures, pains, etc., not by 
removing any ajfidna that was veiling them, but spontaneously, 
because the veil of ajfidna was not operating on the objects that 
were being directly manifested by it. 


Ajfiana and Ego-hood (ahamkara). 


The Sankarites hold that, though during dreamless sleep the 
self-luminous self is present, yet, there being at the time no non- 
luminous ego, the memory in the waking stage does not refer the 
experience of the dreamless state to the ego as the self; and the 
scriptural texts also often speak against the identification of the self 
with the ego. In the dreamless stage the ego is not manifested; for, 
had it been manifested, it would have been so remembered. 

To this Vy4sa-tirtha’s reply is that it cannot be asserted that in 
dreamless sleep the self is manifested, whereas the ego is not; for 
the opponents have not been able to prove that the ego is something 
different from the self-luminous self. It is also wrong to say that 
the later memory of sleeping does not refer to the ego; for all 
memory refers to the self as the ego, and nothing else. Even when 

* pramana-vrtty-uparidha-prakdasatvena nivartakatvam briimah, na tu jati- 
visesena, prakasatva-matrena vd. Advaita-siddhi, p. 590. 
2 saksini yad ajiana-virodhituam anubhiityate tan ndajfana-nivartakatva- 
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one says “I slept,” he uses the “I,” the ego with which his self is 
associated. The Vivarana also says that recognition is attributed to 
the self as associated with the antahkarana. If the ego were not 
experienced as the experiencer of the dreamless state, then one 
might equally well have entertained doubts regarding it. It is 
wrong also to suppose that the entity found in all perceivers is the 
self, and not the ego; for, howsoever it may be conceived, it is the 
ego that is the object of all such reference, and even the Vivarana 
says that the self, being one in all its experiences in separate indi- 
viduals, is distinct only through its association with the ego. It 
cannot be said that reference to the ego is not to the ego-part, but 
to the self-luminous entity underlying it; for, if this be admitted, 
then even ignorance would have to be associated with that entity. 
The ajfidna also appears in experiences as associated with the ego, 
and the ego appears not as the sleeper, but as the experiencer of the 
waking state, and it recognizes itself as the sleeper. Nor can it be 
denied that in the waking state one remembers that the ego during 
the sleep has experienced pleasure; so it must be admitted that in 
dreamless sleep it is the ego that experiences the sleep. The fact 
that one remembers his dream-experience as belonging to the same 
person who did some action before and who is now remembering 
shows that the action before the dream-experience and the present 
act of remembering belong to the same identical ego, the ex- 
periencer; even if the underlying experiencer be regarded as pure 
consciousness, yet so far as concerns the phenomenal experiencer 
and the person that remembers it is the ego to which all experience 
may be said to belong. Moreover, if the ego is supposed to be 
dissolved in the dreamless sleep, then even the bio-motor functions 
of the body, which are supposed to belong to the ego, would be 
impossible. Moreover, since our self-love and our emotion for 
self-preservation are always directed towards the self as the ego, it 
must be admitted that the experiences of the permanent self refer 
to the ego-substratum. It cannot be urged that this is possible by 
an illusory imposition of the ego on the pure self; for this would 
involve a vicious circle, since, unless the pure self is known as the 
supreme object of love, there cannot be any imposition upon it and, 
unless there is an imposition of the ego upon it, the self cannot be 
known as the supreme object of love. Moreover, there is no ex- 
perience of a self-love which could be supposed to be directed to 
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pure consciousness and not to the phenomenal self. Similar criti- 
cisms may also be made in the case of the explanation of such 
experience as ‘‘I shall attain the ultimate bliss,” as based on the 
imposition of the ego upon the pure self!. Moreover, if the notion 
of the ego has as a constituent the mind, then such experience as 
‘‘my mind,” where the mind and the ego appear as different, would 
be impossible, and the experience of mind and ego would be the 
same. Moreover, all illusions have two constituents—the basis and 
the appearance; but in the ego no such two parts are experienced. 
It is also wrong to suppose that in such experiences as “I appear to 
myself”’ (aham sphurami) the appearance in consciousness is the 
basis and “appear to myself” is the illusory appearance*. For, the 
appearance (sphurana) of the ego being different from the ego- 
substance (aham-artha), there is no appearance of identity between 
them such that the former may be regarded as the basis of the 
latter. The ego is, thus, directly perceived by intuitive experience 
as the self, and inference also points to the same; for, if the ego is 
enjoined to go through the ethical and other purificatory duties, 
and if it is the same that is spoken of as being liberated, it stands to 
reason that it is the ego substance that is the self. Vyasa-tirtha 
further adduces a number of scriptural texts in confirmation of this 
view. 

To this Madhusiidana’s reply ‘is that, if the ego-substance had 
been present in sleep, then its qualities, such as desire, wish, etc., 
would have been perceived. A substance which has qualities can 
be known only through such qualities: otherwise a jug with 
qualities would not require to be known through the latter. It is 
true, no doubt, that we affirm the existence of the jug in the interval 
between the destruction of its qualities of one order and the pro- 
duction of qualities of another order. But this does not go against 
the main thesis; for though a qualified thing requires to be known 
through its qualities, it does not follow that a qualityless thing 
should not be knowable. So it must be admitted that, since no 
qualities are apprehended during deep sleep, it is the qualityless 
self that is known in deep sleep; if it had not been perceived, there 
would have been no memory of it in the waking state. Moreover 
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during dreamless sleep the self is perceived as supporting ignorance 
(as is testified by the experience ‘“‘I did not know anything in deep 
sleep”), and hence it is different from the ego. The memory refers 
to pure consciousness as supporting ajfidna, and not to the ego. 
It is true that the Vivarana holds that recognition (pratyabhyna) 
can be possible only of pure consciousness as associated with the 
antahkarana; but, though this is so, it does not follow that the 
apprehension (abhijfd) of the pure consciousness should also be 
associated with the antahkarana. In the dreamless state, therefore, 
we have no recognition of pure consciousness, but an intuition of it. 
In the waking stage we have recognition not of the pure conscious- 
ness, but of the consciousness as associated with ajfidna. The 
emphasis of the statement of the Vivarana is not on the fact that 
for recognition it is indispensable that the pure consciousness 
should be associated with the antahkarana, but on the fact that it 
should not be absolutely devoid of the association of any con- 
ditioning factor; and such a factor is found in its association with 
ajfiana, whereby recognition is possible. The memory of the ego 
as the experiencer during dreams takes place through the intuition 
of the self during dreamless sleep and the imposition of the identity 
of the ego therewith. It is the memory of such an illusory im- 
position that is responsible for the apparent experience of the ego 
during dreamless sleep. It is wrong to suggest that there is a vicious 
circle; for it is only when the ego-substratum is known to be 
different from the self that there can be illusory identity and it is 
only when there is illusory identity that, as the ego does not appear 
during dreamless state, the belief that it is different is enforced. 
For it is only when the self is known to be different from the ego 
that there can be a negation of the possibility of the memory of the 
self as the ego. Vyasa-tirtha says that, the ego-substratum 
(aham-artha) and the ego-sense (aham-kara) being two different 
entities, the manifestation of the former does not involve as a 
necessary consequence the manifestation of the latter, and this 
explains how in the dreamless state, though the ego-substratum is 
manifested, yet the ego-sense is absent. To this Madhusiidana’s 
reply is that the ego-substratum and the ego-sense are co-existent 
and thus, wherever the ego-substratum is present, there ought also 
to be the ego-sense, and, if during the dreamless state the ego- 
substratum was manifested, then the ego-sense should also have 
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been manifested with it. He adds that the same objection cannot 
be made in regard to the manifestation of the self during the 
dreamless state; for the self is not associated with the ego-sense. 
Vyasa-tirtha has said that, just as the Sankarites explain the mani- 
festation of ajidna in the dreamless state as having reference to 
objective entities only, and not to the pure sdksi-consciousness (as 
it could not without contradiction be manifested and be at the same 
time the object of ajfidna), so the manifestation of the ego-sub- 
stratum is not contradicted by the association with ajfdna, but may 
be regarded as having reference to extraneous objective entities. 
To this Madusiidana’s reply is that there is no contradiction in the 
appearance of ajfidna in the saksi-consciousness, as it may be in the 
case of its association with the ego-substratum, and so the explana- 
tion of Vyasa-tirtha is. quite uncalled-for. 

Madhusiidana says that the ego-substratum may be inferred to 
be something different from the self, because, like the body, it is 
contemplated by our ego-perception or our perception as “I.” 
If it is held that even the self is contemplated by the ego-percep- 
tion, the reply is that the self, in the sense in which it is contem- 
plated by the ego-perception, is really a non-self. In its essential 
nature the self underlying the ego-perception cannot be contem- 
plated by the ego-perception. Again, the view of Vyasa-tirtha, that 
the fact of our feeling ourselves to be the supreme end of happiness 
shows that supreme happiness belongs to the ego-substratum, is 
criticized by the Sankarites to the effect that the supreme happiness, 
really belonging to the self, is illusorily through a mistaken identity 
imposed upon the ego-substratum. This criticism, again, is criti- 
cized by the Madhvas on the ground that such an explanation 
involves a vicious circle, because only when the supremely happy 
nature of the ego-substratum is known does the illusory notion of 
identity present itself; and that only when the illusory notion of 
identity is present is there awareness of that supremely happy 
nature. To this, again, the reply of Madhusiidana is that the ex- 
periencing of the dreamless stage manifests the self as pure con- 
sciousness, while the ego-substratum is unmanifest; thus through 
the testimony of deep sleep the ego-substratum is known to be 
different from the self. The ego-substratum is by itself unmani- 
fested, and its manifestation is always through the illusory imposi- 
tion of identity with the pure self. What Madhusiidana wishes to 
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assert is that the supremely happy experience during deep sleep is 
a manifestation of the pure self and not of the ego-substratum; the 
ego is felt to be happy only through identification with the pure self, 
to which alone belongs the happiness in deep sleep. 

The objection of Vy4sa-tirtha is that in emancipation the self is 
not felt as the supreme end of happiness, because there is no duality 
there, but, if such an experience be the nature of the self, then with 
its destruction there will be destruction of the self in emancipation. 
To this Madhusiidana’s reply is that the experience of the self as 
the end of supreme happiness is only a conditional manifestation, 
and therefore the removal of this condition in emancipation cannot 
threaten the self with destruction. 

It is urged by the Sankarites that the agency (Rartrtva) be- 
longing to the mind is illusorily imposed upon the self, whereby it 
illusorily appears as agent, though its real changeless nature is 
perceived in deep sleep. Vyasa-tirtha replies that there are two 
specific illustrations of illusion, viz., (1) where the red-colour of the 
japa-flower is reflected on a crystal, whereby the white crystal 
appears as red, and (ii) where a rope appears as a dreadful snake. 
Now, following the analogy of the first case, one would expect that 
the mind would separately be known as an agent, just as the japa- 
flower is known to be red, and the pure consciousness also should 
appear as agent, just as the crystal appears as red. If the reply is 
that the illusion is not of the first type, since it is not the quality of 
the mind that is reflected, but the mind with its qualities is itself 
imposed, there it would be of the second type. But even then the 
snake itself appears as dreadful, following which analogy one would 
expect that the mind should appear independently as agent and the 
pure consciousness also should appear so. 

Madhusiidana in reply says that he accepts the second type of 
illusion, and admits that agency parallel to the agency of the mind 
appears in the pure consciousness and then these two numerically 
different entities are falsely identified through the identification of 
the mind with the pure consciousness. As a matter of fact, how- 
ever, the illusion of the agency of the mind in the pure conscious- 
ness may be regarded as being of both the above two types. The 
latter type, as nirupadhika, in which that which is imposed 
(adhyasyamana, €.§-, the dreadful snake), being of the Vydvaharika 
type of existence, has a greater reality than the illusory knowledge 
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(the rope-snake which has only a pratibhdsika existence), as has 
been shown above. It may also be interpreted as being a sopadhika 
illusion of the first type, since both that which is imposed (the 
agency of the mind) and that which is the illusory appearance (the 
agency of the pure consciousness) have the same order of existence, 
viz., Vydvaharika, which we know to be the condition of a 
sopadhika illusion as between japd-flower and crystal. 
Madhusiidana points out that ego-hood (aham-kdra) is made 
up of two constituents, (i) the underlying pure consciousness, and 
(1) the material part as the agent. The second part really belongs 
to the mind, and it is only through a false identification of it with 
the pure consciousness that the experience “I am the doer, the 
agent”’ is possible: so the experience of agency takes place only 
through such an illusion. So the objection that, if the agency 
interest in the mind is transferred to the ego-substratum, then the 
self cannot be regarded as being subject to bondage and liberation, 
is invalid; for the so-called ego-substratum is itself the result of the 
false identification of the mind and its associated agency with the 
pure consciousness. Vyasa-tirtha had pointed out that in arguing 
with Samkhyists the Sankarites had repudiated (Brahma-sitra, 
Il. 3. 33) the agency of the buddhi. To this Madhusiidana’s reply is 
that what the Sankarites asserted was that the consciousness was 
both the agent and the enjoyer of experiences, and not the latter 
alone, as the Samkhyists had declared; they had neither repudiated 
the agency of buddhi nor asserted the agency of pure consciousness. 
Vyasa-tirtha says that in such experience as “I am a Brahmin” 
the identification is of the Brahmin body with the “I” and this 
“I” according to the Sankarites is different from the self ; if that 
were so, it would be wrong to suppose that the above experience 
is due to a false identification of the body with the “self ”; for the 
“I” is not admitted by the Sankarites to be the self. Again, if the 
identity of the body and the self be directly perceived, and if there 
is no valid inference to contradict it, it is difficult to assert that they 
are different. Moreover, the body and the senses are known to be 
different from one another and cannot both be regarded as identical 
with the self. Again, if all difference is illusion, the notion of 
identity, which is the opposite of “difference,” will necessarily be 
true. Moreover, as a matter of fact, no such illusory identification 
of the body and the self ever takes place; for, not to speak of men, 
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even animals know that they are different from their bodies and 
that, though their bodies change from birth to birth, they them- 
selves remain the same all through. 

Madhusiidana says in reply that the false identification of the 
body and the ego is possible because ego has for a constituent the 
pure consciousness, and thus the false identification with it means 
identification with consciousness. Moreover, it is wrong to say 
that, if perception reveals the identity between the body and self, 
then it is not possible through inference to establish their difference. 
For it is well known (e.g., in the case of the apparent size of the 
moon in perception) that the results of perception are often revised 
by well-established inference and authority. Again, the objection 
that, all difference being illusory, the opposite of difference, viz., 
false identification, must be true, is wrong; for in the discussion on 
the nature of falsehood it has been shown that both the positive and 
the negative may at the same time be illusory. Moreover, the false 
identification of the body with the self can be dispelled in our 
ordinary life by inference and the testimony of scriptural texts, 
whereas the illusion of all difference can be dispelled only by the 
last cognitive state preceding emancipation. Madhusiidana holds 
that all explanation in regard to the connection of the body with 
the self is unavailing, and the only explanation that seems to be 
cogent is that the body is an illusory imposition upon the self. 


Indefinability of World-appearance. 


It is urged by Vyasa-tirtha that it is difficult for the Sankarites to 
prove that the world-appearance is indefinable (anirvacya), whatever 
may be the meaning of such a term. Thus, since it is called in- 
definable, that is in itself a sufficient description of its nature; nor 
can it be said that there is an absence of the knowledge or the 
object which might have led to a definition or description; for in 
their absence no reference to description would be at all possible. 
Nor can it be said that indefinability means that it is different from 
both being and non-being; for, being different from them, it could 
be the combination of them. To this Madhusiidana’s reply is that 
the indefinability consists in the fact that the world-appearance is 
neither being nor non-being nor being-and-non-being. Inde- 
finability may also be said to consist in the fact that the world- 
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appearance is liable to contradiction in the context wherein it 
appears. It cannot be said that the above position does not carry 
us to a new point, since one existent entity may be known to be 
different from any other existent entity; for the negation here is not 
of any particular existence, but of existence as such. If it is possible 
to assert that there may be an entity which is neither existence nor 
non-existence, then that certainly would be a new proposition. 
Madhusiidana further points out that “existence” and “non- 
existence”’ are used in their accepted senses and, both of them being 
unreal, the negation of either of them does not involve the affirma- 
tion of the other, and therefore the law of excluded middle is not 
applicable. When it is said that the indefinability consists in the fact 
that a thing is neither being nor non-being, that means simply that, 
all that can be affirmed or denied being unreal, neither of them can 
be affirmed; for what is in itself indescribable cannot be affirmed 
in any concrete or particularized form}. 

Vyasa-tirtha contends that the inscrutable nature of existence and 
non-existence should not be a ground for calling them indefinable; 
for, if that were so, then even the cessation of avidyd, which is 
regarded as being neither existent nor non-existent nor existent-non- 
existent nor indefinable, should also have been called indefinable. 
The reply of Madhusidana to this is that the cessation of avidya 
is called unique, because it does not exist during emancipation; 
he further urges that there is no incongruity in supposing that 
an entity as well as its negation (provided they are both unreal) may 
be absent in any other entity—this is impossible only when the 
positive and the negative are both real. Madhusidana further says 
that being and non-being are not mutual negations, but exist in 
mutually negated areas. Being in this sense may be defined as the 
character of non-being contradicted, and non-being as incapability 
of appearing as being. It may be argued that in this sense the world- 
appearance cannot be regarded as different from both being and 
non-being. To this the reply is that by holding the view that being 
and non-being are not in their nature exclusive, in such a way that 
absence of being is called non-being and vice versa, but that the 
absence of one is marked by the presence of another, a possibility 


1 na ca tarhi sad-ddi-vailaksanyoktih katham tat-tat-pratiyogi-durnirapata- 
matre prakatanaya, na hi svaripato durniripasya kimcid api riipam vastavam 
sambhavati. Advaita-siddhi, p. 621. ; 
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is kept open whereby both may be absent at one and the same time. 
Thus, if eternity and non-eternity be defined as being-associated- 
with-destruction and being-unassociated-with-destruction, then 
they may be both absent in generality, which has no being; and, 
again, if eternity be defined as absence of a limit in the future, and 
non-eternity be defined as liability to cessation on the part of 
entities other than being, then negation-precedent-to-production 
(prag-abhava) may be defined as an entity in which there is neither 
entity nor non-entity; for a negation-precedent-to-destruction has 
a future and at the same time cannot be made to cease by any other 
thing than a positive entity, and so it has neither eternity nor non- 
eternity in the above senses. So the false silver, being unreal, 
cannot be liable to contradiction or be regarded as uncontradicted. 
The opponent, however, contends that the illustration is quite out 
of place, since generality (sémdnya) has no destruction and is, 
therefore, non-eternal, and negation-precedent-to-production is 
non-eternal, because it is destroyed. To this Madhusiidana’s reply 
is that the Sankarites do not attempt to prove their case simply by 
this illustration, but adduce the illustration simply as a supplement 
to other proofs in support of their thesis. The reason why the 
qualities of being and non-being may be found in the world- 
appearance without contradiction is that, being qualities of 
imaginary entities (being and non-being), they do not contradict 
each other}. If an entity is not regarded as non-eternal in a real 
sense, there is no contradiction in supposing it to be non-eternal 
only so long as that entity persists. Madhusidana puts forward the 
above arguments to the effect that there is no contradiction in 
affirming the negation of any real qualities on the ground that those 
qualities are imaginary”, against the criticism of Vy4sa-tirtha that, 
if the world-appearance is pronounced by any person for whatever 
reasons to be indefinable, then that itself is an affirmation, and hence 
there is a contradiction. To be indefinable both as being and as 
non-being means that both these are found to be contradicted in 
the entity under consideration. When it is said that the imaginary 
world-appearance ought not to be liable to being visible, invisible, 


1 dharmina eva kalpitatvena viruddhayor api dharmayor abhavat. Ibid. 
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contradicted or uncontradicted, there is a misunderstanding; for it 
is certainly outside such affirmations in any rea] sense, but there is 
no incongruity in the affirmation of these qualities as imaginary 
appearances, since they are presented in those forms to all ex- 
perience. The whole point is that, when qualities that are contra- 
dictory are in themselves imaginary, there is no incongruity in their 
mutual negation with reference to a particular entity; if the mutual 
negation is unreal, their mutual affirmation is equally unreal. 
Vy4sa-tirtha argues that indefinability of the world-appearance 
(anrvacytva) cannot mean that it is not the locus of either being 
or non-being; for both non-being and Brahman, being qualityless, 
would satisfy the same conditions, and be entitled to be called 
indefinable. It cannot be said that Brahman may be regarded as 
the locus of imaginary being, for the reply is that the same may be 
the case with world-appearance. Again, since Brahman is quality- 
less, if being is denied of it, absence of being also cannot be denied; 
so, if both being and absence of being be denied of Brahman, 
Brahman itself becomes indefinable. The reply of Madhusiidana 
is that the denial of both being and non-being in the world- 
appearance is indefinable or unspeakable only in the sense that such 
a denial applies to the world appearance only so long as it is there, 
whereas in the Brahman it is absolute. Whereas the main emphasis of 
the argument of Vyasa-tirtha is on the fact that both being and non- 
being cannot be denied at the same time, Madhusiidana contends 
that, since the denial of being and the affirmation of it are not of the 
same order (the latter being of the Vyavaharika type), there is no 
contradiction in their being affirmed at the same time. In the same 
way Madhusiidana contends that the denial of quality in Brahman 
(mirvisesatva) should not be regarded as a quality in itself; for the 
quality that is denied is ofimaginary type and henceits denial does not 
itself constitute a quality. Vyasa-tirtha further urges that, following 
the trend of the argument of the Sankarites, one might as well say 
that there cannot be any contradiction of the illusory conch-shell- 
silver by the experiential conch-shell, the two being of two different 
orders of existence: to this Madhusiidana’s reply is that both the 
illusory and the experiential entities are grasped by the sdaksi-con- 
sciousness, and this constitutes their sameness and the contradiction 
of one by the other; there is no direct contradiction of the illusory 
by the experiential, and therefore the criticism of Vy4sa-tirtha fails. 
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Nature of Brahman. 


Vyasa-tirtha, in describing the nature of illusion, says that, when 
the subconscious impression of silver is roused, the senses, being 
associated with specific defects, take the “‘thisness”’ of conch-shell 
as associated with silver. There is, therefore, no production of any 
imaginary silver such as the Sankarites allege; the silver not being 
there, later perception directly shows that it was only a false silver 
that appeared. Inference also is very pertinent here; for whatever 
is false knowledge refers to non-existent entities simply because they 
are not existent. Vy4asa-tirtha further points out that his view of 
illusion (anyatha-khyatt) is different from the Buddhist view of 
illusion (a-sat-khydti) in this, that in the Buddhist view the ap- 
pearance ‘“‘this is silver” is wholly false, whereas in Vyasa-tirtha’s 
view the “this” is true, though its association with silver is 
false. 

Vyasa-tirtha further points out that, if the illusory silver be 
regarded as a product of ajfdna, then it will be wrong to suppose 
that it is liable to negation in the past, present and future; for, if it 
was a product of ajfidna, it was existing then and was not liable to 
negation. It is also wrong to say that the negation of the illusory 
appearance is in respect of its reality; for, in order that the ap- 
pearance may be false, the negation ought to deny it as illusory 
appearance and not as reality, since the denial of its reality would be 
of a different order and would not render the entity false. 

Vyasa-tirtha had contended that, since Brahman is the subject 
of discussion and since there are doubts regarding His nature, a 
resolution of such doubts necessarily implies the affirmation of 
some positive character. Moreover, propositions are composed of 
words, and, even if any of the constituent words is supposed to 
indicate Brahman in a secondary sense, such secondary meaning 
is to be associated with a primary meaning; for as a rule secondary 
meanings can be obtained only through association with a primary 
meaning, when the primary meaning as such is baffled by the 
context. In reply to the second objection Madhusiidana says that 
a word can give secondary meaning directly, and does not neces- 
sarily involve a baffling of the primary meaning. As regards the 
first objection the reply of Madhusiidana is that the undifferentiated 
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character of Brahman can be known not necessarily through any 
affirmative character, but through the negation of all opposite 
concepts. If it is objected that the negation of such opposing 
concepts would necessarily imply that those concepts are con- 
stituents of Brahma-knowledge, the reply of Madhusiidana is that, 
such negation of opposing concepts being of the very nature of 
Brahman, it is manifested and intuited directly, without waiting for 
the manifestation of any particular entity. The function of ordinary 
propositions involving association of particular meanings is to be 
interpreted as leading to the manifestation of an undivided and 
unparticularized whole, beyond the constituents of the proposition 
which deal with the association of particular meanings. 
Vy4sa-tirtha contends that, if Brahman is regarded as dif- 
ferenceless, then He cannot be regarded as identical with know- 
ledge or with pure bliss, or as the one and eternal, or as the sdksz- 
consciousness. Brahman cannot be pure consciousness; for con- 
sciousness cannot mean the manifestation of objects, since in 
emancipation there are no objects to be manifested. To this 
‘Madhusiidana’s reply is that, though in emancipation there are no 
objects, yet that does not detract from its nature as illuminating. 
To Vy4sa-tirtha’s suggestion that Brahman cannot be regarded as 
pure bliss interpreted as agreeable consciousness (anukiila- 
vedanatva) or mere agreeableness (anukiilatva), since this would 
involve the criticism that such agreeableness is due to some 
extraneous condition, Madhusiidana’s reply is that Brahman is 
regarded as pure bliss conceived as unconditional desirability 
(ntrupadhikestariipatvat). Madhusiidana urges that this cannot 
mean negation of pain; for negation of pain is an entity different 
from bliss and in order that the definition may have any application 
it is necessary that the negation of pain should lead to the establish- 
ment of bliss. Vy4sa-tirtha further argues that, if this unconditional 
desirability cannot itself be conditional, then the blissful nature of 
Brahman must be due to certain conditions. Moreover, if 
Brahman’s nature as pure bliss be different from its nature as pure 
knowledge, then both the views are partial; and, if they are 
identical, it is useless to designate Brahman as both pure knowledge 
and pure bliss. To this Madhusiidana’s reply is that, though know- 
ledge and bliss are identical, yet through imaginary verbal usage 
they are spoken of as different. He further urges that objectless 
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pure knowledge is defined as pure bliss!; pure bliss is nothing but 
pure perceiver (drg-anatirekat). On this view again there is no 
difference between bliss and its consciousness. Vydsa+tirtha con- 
tends that, if Brahman is regarded as non-dual, then that involves 
the negation of duality. If such a negation is false, then Brahman 
becomes dual; and, if such a negation is affirmed, then also 
Brahman becomes dual, for it involves the affirmation of negation. 
To this Madhusiidana’s reply is that the reality of negation is 
nothing more than the locus in which the negation is affirmed; the 
negation would then mean nothing else than Brahman, and hence 
the criticism that the admission of negation would involve duality 
is invalid. 

Regarding the saksi-consciousness Vyasa-tirtha contends that 
the definition of saksi as pure being is unacceptable in the technical 
sense of the word as defined by Panini. To this Madhusiidana’s 
reply is that saksi may be defined as the pure consciousness reflected 
either in avidyd or a modification of it; and thus even the pure 
being may, through its reflection, be regarded as the drastd. The 
objection of circular reasoning, on the ground that there is inter- 
dependence between the conditions of reflection and the seeing 
capacity of the seer, is unavailing; for such interdependence is 
beginningless. The saksi-consciousness, according to Madhusidana, 
is neither pure Brahman nor Brahman as conditioned by buddhi, 
but is the consciousness reflected in avidyd or a modification of it; 
the saksi-consciousness, though one in all perceivers, yet behaves 
as identified with each particular perceiver, and thus the ex- 
periences of one particular perceiver are perceived by the saksi- 
consciousness as identified with that particular perceiver, and so 
there is no chance of any confusion of the experience of different 
individuals on the ground that the sdksi-consciousness is itself 
universal ?. 

1 etena visayanullekhi-jnanam evanandam ity api yuktam. Advaita-siddhi, 
e ? sarva-jtoa-sadhdranyepi tat-taj-jiva-caitanyabhedenabhivyaktasya tat-tad- 
duhkhdadi-bhasakataya atiprasangabhavat. Ibid. p. 754. 
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Refutation of Brahman as material 
and instrumental cause. 


Vyasa-tirtha says that a material cause always undergoes trans- 
formation in the production of the effect; but Brahman is supposed 
to be changeless, and, as such, cannot be the material cause. There 
are, however, three views: viz., that Brahman and mdyd are jointly 
the cause of the world, just as two threads make a string, or that 
Brahman with mayd as its power is the cause, or that Brahman as 
the support of mdyd is the cause. The reconciliation is that the 
Brahman is called changeless so far as it is unassociated with maya 
either as joint cause or as power or as instrument. To this Vya- 
satirtha says that, if the permanently real Brahman is the material 
cause of the world, the world also would be expected to be so. If it 
is said that the characteristics of the material cause do not inhere in 
the effect, but only a knowledge of it is somehow associated with 
it, then the world-appearance also cannot be characterized as in- 
definable (or anirvdcya) by reason of the fact that it is constituted 
of maya. Since only Brahman as unassociated with mdyd can be 
called changeless, the Brahman associated with mdyd cannot be 
regarded as the material cause of the world, if by such material 
cause the changeless aspect is to be understood. If it is urged that 
the changes are of the character (mdyd), then, since such a character 
is included within or inseparably associated with the characterized, 
changes of character involve a change in the characterized, and 
hence the vivarta view fails. If the underlying substratum, the 
Brahman, be regarded as devoid of any real change, then it is 
unreasonable to suppose that such a substratum, in association 
with its power or character, will be liable to real change; if it is 
urged that the material cause may be defined as that which is the 
locus of an illusion, then it may be pointed out that earth is never 
regarded as the locus of an illusion, nor can the conch-shell be 
regarded as the material cause of the shell-silver. 

The reply of Madhusiidana is that Brahman remains as the 
ground which makes the transformations of ma@yd possible. The 
Brahman has a wider existence than mdyd and so cannot participate 
in the changes of mdyd. Further, the objection that, if the Brahman 
is real, then the world which is its effect should also be real is not 
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valid; for only the qualities of the transforming cause (as earth or 
of gold) are found to pass over to the effect, whereas, Brahman 
being the ground-cause, we have no analogy which should lead us 
to expect that it should pass on to the effect. 

Vyasa-tirtha further says that, just as one speaks of the being of 
jugs, so one may speak of the non-being of chimerical entities, but 
that does not presuppose the assertion that chimerical entities have 
non-being as their material cause. Again, if the world had Brahman 
for its material cause, then, since Brahman was pure bliss, the 
world should also be expected to be of the nature of bliss, which it 
is not. Again, on the vivarta view of causation there is no meaning 
in talking of a material cause. Moreover, if Brahman be the material 
cause, then the antahkarana cannot be spoken of as being the 
material and transforming cause of suffering and other worldly 
experiences. 

Vy4asa-tirtha, in examining the contention of the Sankarites that 
Brahman is self-luminous, says that the meaning of the term “self- 
luminous” (svaprakdsa) must first be cleared. If it is meant that 
Brahman cannot be the object of any mental state, then there 
cannot be any dissension between the teacher and the taught 
regarding the nature of Brahman; for discussions can take place 
only if Brahman be the object of a mental state. If it is urged that 
Brahman is self-luminous in the sense that, though not an object 
of cognition, it is always immediately intuited, then it may be 
pointed out that the definition fails, since in dreamless sleep and in 
dissolution there is no such immediate intuition of Brahman. It 
cannot be said that, though in dreamless sleep the Brahman cannot 
be immediately intuited, yet it has the status or capacity (yogyata) 
of being so intuited; for in emancipation, there being no characters 
or qualities, it is impossible that such capacities should thus exist. 

Even if such capacity be negatively defined, the negation, being 
a category of world-appearance, cannot be supposed to exist in 
Brahman. Moreover; if Brahman can in no way be regarded as the 
result of cognitive action, then the fact that it shines forth at the 
culmination of the final knowledge leading to Brahmahood would 
be inexplicable. Nor can it be argued that pure consciousness is 
self-luminous, i.e., non-cognizable, because of the very fact that it 
is pure consciousness, since whatever is not pure consciousness is 
not self-luminous; for non-cognizability, being a quality, must 
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exist somewhere, and, if it is absent everywhere else, it must by 
reduction be present at least in pure consciousness. But it may be 
urged that, even if pure consciousness be self-luminous, that does 
not prove the self-luminosity of the self. The obvious reply is that 
the self is identical with pure consciousness. To this Vyasa-tirtha’s 
objection is that, since there cannot be any kind of quality in the 
self, it cannot be argued that self-luminosity exists in it, whether 
as a positive quality, or as a negation of its negation, or as capacity. 
For all capacity as such, being outside Brahman, is false, and that 
which is false cannot be associated with Brahman. If non- 
cognizability is defined as that which is not a product of the 
activity of a mental state (phala-vyadpyatvam), and if such non- 
cognizability be regarded as a sufficient description of Brahman, 
then, since even the perception of a jug or of the illusory silver or 
of pleasure and pain satisfies the above condition, the description is 
too wide, and, since the shining of Brahman itself is the product of 
the activity of the destruction of the last mental state, the definition 
is too narrow!. It cannot be said that phala-vyadpyatva means the 
accruing of a speciality produced by the consciousness reflected 
through a mental state, and that such speciality is the relationing 
without consciousness on the occasion of the breaking of a veil, and 
that such a phala-vydpyatva exists in the jug and not in the self. 
Nor can it be said that phala-vydpyatva means the being of the 
object of consciousness of the ground manifested through con- 
sciousness reflected through a mental state. For the Sankarites do 
not think that a jug is an object of pure consciousness as reflected 
through a urtt: or mental state, but hold that it is directly the object 
of a mental state. It is therefore wrong to suggest that the definition 
of phala-vyapyatva is such that it applies to jug, etc., and not to 
Brahman. By Citsukha pure self-shiningness of consciousness is 
regarded as an objectivity of consciousness, and, if that is so, 
Brahman must always be an object of consciousness, and the 
description of it as non-objectivity to consciousness, or non- 
cognizability, would be impossible. Citsukha, however, says that 
Brahman is an object of consciousness (cid-visaya), but not an object 


1 nadpi phalavyapyatvam drsyatva-bhange ukta-ritya pratibhdsike ripyadau 
vyavaharike avidydntahkarana-tad-dharma-sukhadau ghatadau ca laksanasya- 
tivyapteh. tatroktarityaiva brahmano’pi carama-vrtti-pratibimbita-cid-rapa- 
phala-vyapyatuenasambhavac ca. Nyayamrta, p. 507(b). 


xxx] Brahman as material and instrumental cause — 3111 


of cognizing activity (cid-akarmatva). If, following Citsukha, 
avedyatva (or non-cognizability) be regarded as the status of that 
which is not the object of a cognitive operation, and if by cognitive 
operation one expresses that consciousness is manifested through a 
particular objective form, as in the case of a jug, then, since 
Brahman also in the final stage is manifested through a corre- 
sponding mental state, Brahman also must be admitted to be an object 
of cognitive operation; otherwise even a jug cannot be regarded as 
an object of cognitive operation, there being no difference in the 
case of the apprehension of a jug and that of Brahman. If it is 
urged that object of cognizability means the accruing of some 
special changes due to the operation of cognizing, then also 
Brahman would be as much an object as the jug; for, just as in the 
case of the cognition of a jug the cognizing activity results in the 
removal of the veil which was obstructing the manifestation of the 
jug, so final Brahma-knowledge, which is an intellectual operation, 
results in the removal of the obstruction to the manifestation of 
Brahman. The objectivity involved in cognizing cannot be regarded 
as the accruing of certain results in the object of cognition through 
the activity involved in cognizing operation; for, the pure con- 
sciousness not being an activity, no such accruing of any result due 
to the activity of the cognizing operation is possible even in objects 
(as jug, etc.) which are universally admitted to be objects of cogni- 
tion. If reflection through a mental state be regarded as the cog- 
nizing activity, then that applies to Brahman also; for Brahman 
also is the object of such a reflection through a mental state or idea 
representing Brahman in the final state. 

Citsukha defines self-luminosity as aparoksa-vyavahdra-yogy- 
atva, i.e., capability of being regarded as immediate. A dispute 
may now arise regarding the meaning of this. If it signifies ‘that 
which is produced by immediate knowledge,” then virtue and vice, 
which can be immediately intuited by supernatural knowledge of 
Yogins and Gods, has also to be regarded as immediate; and, when 
one infers that he has virtue or vice and finally has an immediate 
apprehension of that inferential knowledge, or when one has an 
immediate knowledge of virtue or vice as terms in inductive 
proposition (e.g., whatever is knowable is definable, such a proposi- 
tion including virtue and vice as involved under the term “‘know- 
able”), one would be justified in saying that virtue and vice are also 
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immediate, and thus immediacy of apprehension would be too wide 
for a sufficient description of Brahman. Thus, though virtue and 
vice are not cognizable in their nature, it is yet possible in the case 
of Yogins and of God to have immediate apprehension of them, and 
so also in our case, so far as concerns the direct apprehension of 
inference of them. 

If immediacy signifies ‘‘that which may be the object of im- 
mediate knowledge,” and if the self be regarded as immediate in 
this sense, then it is to be admitted that the self is an object of 
immediate cognition, like the jugt. Nor can it be urged that the 
immediacy of an object depends upon the immediacy of the know- 
ledge of it; for the immediacy of knowledge also must depend upon 
the immediacy of the object. Again, Vydsa-tirtha contends that 
immediacy cannot signify that the content is of the form of 
immediacy (aparoksa-ity-dkara); for it is admitted to be pure and 
formless and produced by the non-relational intuition of the 
Vedantic instructions. 

Vyasa-tirtha, in his Nydydmrta, tries to prove that Brahman is 
possessed of qualities, and not devoid of them, as the Sankarites 
argue; he contends that most of the scriptural texts speak of 
Brahman as being endowed with qualities. God (Isvara):is endowed 
with all good qualities, for He desires to have them and is capable 
of having them; and He is devoid of all bad qualities, because He 
does not want them and is capable of divesting Himself of them. 
It is useless to contend that the mention of Brahman as endowed 
with qualities refers only to an inferior Brahman; for, Vyasa-tirtha 
urges, the scriptural texts do not speak of any other kind of 
Brahman than the qualified one. If the Brahman were actually 
devoid of all qualities, it would be mere vacuity or sanya, a nega- 
tion; for all substances that exist must have some qualities. 
Vyasa-tirtha further contends that, since Brahman is the creator and 
protector of the world and the authorizer of the Vedas, He must 
have a body and organs of action, though that body is not an 
ordinary material body ( prakrtavayavadi-nisedha-paratvat); and it 
is because His body is spiritual and not material that in spite of the 
possession of a body He is both infinite and eternal and His abode 
is also spiritual and eternal?. 


1 vastuna Gparoksyam aparoksa-jndna-visayatvam ced atmapi ghatadivad 


vedyah syat. Nydayamrta, p. 511(a). 2 Ibid. pp. 496-8. 
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Again, it is also wrong to say that Brahman is both the material 
cause and the instrumental cause of the world, as the substance- 
stuff of the world and as the creator or modeller of the world; for 
the material cause undergoes modifications and changes, whereas 
the Brahman is unchangeable. Brahman, again, is always the 
master, and the individual selves or souls are always His servants: 
so God alone is always free (nitya-mukta), whereas individual souls 
are always related and bound to Him}. The gumas belong to prakrti 
or maya and not to the individual souls; and therefore, since the 
gunas of prakrti are not in the individual souls, there cannot be any 
question of the bondage of individual souls by them or of liberation 
from them. Whatever bondage, therefore, there is by which the gunas 
tie the individual souls is due to ignorance (avidya). The gunas, 
again, cannot affect God; for they are dependent (adhina) on Him. 
It is only out of a part of God that all individual souls have come 
into being, and that part is so far different from God that, though 
through ignorance the individual souls, which have sprung forth 
from this part, may be suffering bondage, God Himself remains 
ever free from all such ignorance and bondage?. The mdyda or 
prakrti which forms the material cause of the world is a fine dusty 
stuff or like fine cotton fibres (siksma-renumayi sd ca tantu-vayasya 
tantuvat), and God fashions the world out of this stuff*. This 

1 muktav api svami-bhrtya-bhava-sadbhdvena bhakty-Gdi-bandha-sadbhavat 
nitya-baddhatvam jivasya krsnasya tu nitya-muktatvuam eva. Bhdava-vildsini 
(p. 179) on Yukti-mallika. 

2 ekasyaiva mamamésasya jivasyaivam mahamate 

bandhasyavidyayanadi vidyaya ca tathetarah 

sva-bhinnamsasya jivakhya ajasyaikasya kevalam 

bandhag ca bandhan moksas ca na svasyety Gha sa prabhuh. 

Yukti-mallikd, p. 179. 

The Bhava-vilasint (p. 185) also points out that, though God has His wives and 
body and His heavenly abode in Vaikuntha, yet He has nothing to tie Himself with 
these; for these are not of prakrti-stuff, and, as He has no trace of the gunas 
of prakrti, He is absolutely free ; only a tie of prakrt:-stuff can be a tie or bondage. 
But prakrti cannot affect Him; for He is her master—mama gund vastiini ca 
fruti-smrtisu aprakrtataya prasiddhah. \t may be noted in this connection that 
the Madhva system applies the term maya in three distinct senses: (i) as God’s 
will (harer iccha); (ii) as the material prakrti (mayakhya prakrtir jada); and (iii) 
maya or maha-may4 or avidya, as the cause of illusions and mistakes (bhrama- 
hetus ca mayaikad mayeyam trividha mata). Yukti-mallikad, p. 188. There is 
another view which supposes mdyd to be of five kinds; it adds God’s power 
(fakti) and influence (tejas). 

3 This stuff is said to be infinitely more powdery than the atoms of the 
Naiyayikas (tarkikabhimata-paramanuto’py ananta-gunita-siksma-renumayt). 
Bhava-vilasint, p. 189. The Srimad-bhagavata, which is considered by Madhva 


314 Controversy between Dualists and Momists [cH. 


prakrti is eightfold, inasmuch as it has five modifications as the five 
elements, and three as manas, buddhi and ahamkara. The maya, by 
the help of which God creates the world, is like the mother of the 
world and is called, in the theological terminology of the Madhva 
school, Laksmi. The creative mayd, or the will of God, is also called 
the svariipa-mdyd, because she always abides with the Lord. The 
maya as prakrti, or as her guiding power (maydsrayin), is outside 
of God, but completely under His control?. 

God is referred to in the Gitd and other sacred texts as pos- 
sessing a universal all-pervading body, but this body is, as we have 
already said, a spiritual body, a body of consciousness and bliss 
(jananandatmako hy asau). This His universal body transcends 
the bounds of all the gunas, the mdyd and their effects. Ali through- 
out this universal all-transcending spiritual body of the Lord is full 
of bliss, consciousness and playful activity?. There is no room for 
pantheism in true philosophy, and therefore Vedic passages which 
seem to imply the identity of the world and God are to be explained 
as attributing to God the absolute controlling power®. Again, when 
it is said that the individual souls are parts of God, it does not mean 
that they are parts in any spatial sense, or in the sense of any actual 
division such as may be made of material objects. It simply means 
that the individual souls are similar to God in certain respects and 
are at the same time much inferior to Him‘. 


and his followers to be authoritative, speaks of the four wives of Vasudeva 
Sankarsana, Pradyumna and Aniruddha, as Maya, Jaya, Krti and Santi, sahichi 
are but the four forms of the goddess Sri, corresponding to the four forms of 
Hari as Vamadeva, Sankarsana, Pradyumna and Aniruddha. Yukti-mallikd, p. 191. 

1 [tis curious to note that the maya which produces illusion and which affects 
only the individual souls, counted in one place referred to above as the third 
mayd, is counted again as the fourth mayd, and prakrti (or jada-maya and mdaya- 
$r1) as the second and the third mayds. Yukti-mallikd, p. 192 a, b. 

2 The Bhava-vildsini (p. 198), giving the meaning of the word sarira (which 
ordinarily means “body,” from a root which means “to decay”) with reference 
to God, assigns a fanciful etymological meaning; it says that the first syllable sa 
means bliss, ra means “ play,’’ and 7ra means “consciousness.”” In another place 
Varadaraja speaks of the Lord as being of the nature of the pure bliss of realiza- 
tion and the superintendent of all intelligence: vidito’si bhavan saksat purusah 
prakrteh parah kevalanubhavanandasvariipas sarva-buddhi-drk. Yukti-mallika, 
p. 201. 

3 atah purusa eveti prathama paficami yada 

sada sarva-nimittatva-mahimd pumsi varnyate. 
yada tu saptami sarvadharatvam varnayet tada 
siktasyaikarthata caivam satyeva syan na canyatha. Ibid. p. 211. 

4 tat-sadrsatve ati tato nyinatvam jivasya amsatvam na tu ekadegatvam 

Nydayamrta, p. 606. F e 
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It may be pointed out in this connection that as God is all- 
pervasive, so the individual souls are by nature atomic, though by 
their possession of the quality of consciousness, which is all- 
pervasive, they can always feel the touch of any part of their body 
just as a lamp, which, remaining at one place, may have its rays 
illuminating all places around it?. 

At the end of pralaya God wishes to create, and by His wish 
disturbs the equilibrium of prakrti and separates its three gunas, 
and then creates the different categories of mahat, buddhi, manas 
and the five elements and also their presiding deities; and then He 
permeates the whole world, including the living and the non- 
living?. In all the different states of existence (e.g., the waking, 
dream, deep sleep, swoon and liberation) it is God who by His 
various forms of manifestation controls all individual souls, and by 
bringing about these states maintains the existence of the world’. 
The destruction or pralaya also of the world is effected by His 
will. Moreover, all knowledge that arises in all individual souls 
either for mundane experience or for liberation, and whatever may 
be the instruments employed for the production of such know- 
ledge, have God as their one common ultimate cause?. 


Liberation (moksa). 


Bondage is due to attachment to worldly objects, and liberation 
is produced through the direct realization of God (aparoksa-jfianam 
Visnoh). This is produced in various ways, viz.: Experience of the 
sorrows of worldly existence, association with good men, renuncia- 
tion of all desires of enjoyment of pleasures, whether in this world 


1 Nyayamrta, p. 612. The view that the atomic soul touches different parts 
of the body at different successive moments for different touch-experiences is 
definitely objected to. 

2 Padartha-samgraha-vyakhyana, pp. 106-8. 

3 The five manifestations of God, controlling the five states above mentioned 
(waking, dream, etc.), are called Praja, Visva, Taijasa, Bhagavan and Turiya 
Bhagavan respectively. 

4 There are two kinds of destruction or pralaya in this system: (a) the 
maha-pralaya, in which everything but prakrti is destroyed, only absolute 
darkness remains, and prakrti stops all her creative work, except the production 
of time as successive moments; (5) the secondary destruction, called avdntara 
pralaya, which is of two kinds, one in which along with our world the two 
imaginary worlds are also destroyed, and one in which only the living beings of 
this world are destroyed. Ibid. pp. 117-19. 

5 Ibid. p. 119. 
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or in some heavenly world, self-control and self-discipline, study, 
association with a good teacher, and study of the scriptures according 
to his instructions, realization of the truth of those scriptures, dis- 
cussions on the proper meaning for strengthening one’s convictions, 
proper respectful attachment to the teacher, respectful attachment 
to God (paramatma-bhakti), kindness to one’s inferiors, love for one’s 
equals, respectful attachment to superiors, cessation from works that 
are likely to bring pleasure or pain, cessation from doing prohibited 
actions, complete resignation to God, realization of the five differ- 
ences (between God and soul, soul and soul, soul and the world, God 
and the world and between one object of the world and another), 
realization of the difference between prakrti and purusa, appreciation 
of the difference of stages of advancement among the various kinds 
of men and other higher and lower living beings, and proper 
worship (updsanda). As regards the teachers here referred to, from 
whom instructions should be taken, two distinct types of them are 
mentioned: there are some who are permanent teachers (niyata 
guru) and others who are only occasional teachers (antyata guru). 
The former are those who can understand the nature and needs 
of their pupils and give such suitable instructions to them as may 
enable them to realize that particular manifestation of Visnu which 
they are fit to realize; the occasional teachers are those who merely 
instruct us concerning God. In another sense all those who are 
superior to us in knowledge and religious discipline are our 
teachers. As regards worship, it is said that worship (updsand) 
is of two kinds: worship as religious and philosophical study, and 
worship as meditation (dhyana)! ; for there are some who cannot by 
proper study of the scriptures attain a true and direct realization 
of the Lord, and there are others who attain it by meditation. 
Meditation or dhydna means continual thinking of God, leaving all 
other things aside?, and such a meditation on God as the spirit, as 
the existent, and as the possessor of pure consciousness and bliss is 
only possible when a thorough conviction has been generated by 
scriptural studies and rational thinking and discussions, so that all 
false ideas have been removed and all doubts have been dispelled. 


1 upasana ca dvividhd, satatam Sastrabhydsa-riipa dhyana-riipa ca. Madhva- 
siddhanta-sara, p. 500. 

2 dhyadnam ca ttara-tiraskara-pirvaka-bhagavad-visayakakhanda-smrtih. Ibid. 
p. 502. This dhyana is the same as nididhydsana. 
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God alone is the cause of all bondage, as well as of all libera- 
tion!, When one directly realizes the nature of God, there arises in 
him devotion (bhakti) to the Lord; for without personal, direct and 
immediate knowledge of Him there cannot be any devotion. 
Devotion (bhakti) consists of a continual flow of love for the Lord, 
which cannot be impaired or affected by thousands of obstacles, 
which is many times greater than love for one’s own self or love 
for what is generally regarded as one’s own, and which is preceded 
by a knowledge of the Lord as the possessor of an infinite number 
of good and benign qualities*. And when such a bhakti arises, the 
Lord is highly pleased (atyartha-prasdda), and it is when God is so 
pleased with us that we can attain salvation. 

Though individual souls are self-luminous in themselves, yet 
through God’s will their self-luminous intelligence becomes veiled 
by ignorance (avidyda). When, as a modification of the mind or 
inner organ (antahkarana), direct knowledge of God arises, such a 
modification serves to dispel the ignorance or avidyd; for, though 
avidyd is not directly associated with the mind, yet such a mental 
advancement can affect it, since they are both severally connected 
with the individual self. Ordinarily the rise of knowledge destroys 
only the deeds of unappointed fruition, whereas the deeds of ap- 
pointed fruition (prarabdha-karma) remain and cause pleasure and 
pain, cognition and want of cognition. So ordinarily the realization 
of God serves to destroy the association of prakrt: and the gunas 
with an individual, as also his karmas and subtle body (liga-deha), 


1 God maintains or keeps in existence all other entities, which are all wholly 
dependent on Him. He creates and destroys only the non-eternal and eternal- 
non-eternal entities. Again, with reference to all beings except Laksmi, it is He 
who holds up the veil of positive ignorance (bhava-riipa avidya) of prakrti, either 
as the first avidyd, the gunas of sattva, rajas and tamas, or as the second avidya 
of desire (kama), or as the third avidyd of actions of appointed fruition (pra- 
rabdha-karma), or as the subtle body, or finally as His own will. It is the last, 
the power of Hari, which forms the real stuff of all ignorance; the avidyd is only 
an indirect agent (paramesvara-saktir eva svariipavarana mukhyd, avidyd tu 
nimitta-matram); for, even if avidyd is destroyed, there will not arise supreme 
bliss, unless God so desires it. It is again He who gives knowledge to the 
conscious entities, happiness to all except those demons who are by nature unfit 
for attaining it, and sorrow also to all except Laksmi, who is by nature without 
any touch of sorrow. Tattva-samkhyana-vivarana and Tattva-samkhydna- 

ana, pp. 43-7- 
ae ai eabhake nama niravadhikanantanavadya-kalyana-gunatua- 
jranapurvakah svatmatmtya-samasta-vastubhyah aneka-gunadhikah antaraya- 
sahasrenapi apratibaddhah nirantara-prema-pravahah. N. 'yaya-sudha on Anuvya- 
khydana. 
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consisting of the senses, five prdnas and manas, until the deeds of 
appointed fruition are exhausted by suffering or enjoyment?. 
During pralaya the liberated souls enter the womb of God and 
cannot have any enjoyment; but again after creation they begin to 
enjoy. The enjoyment of liberated souls is of four kinds: sdélokya, 
sdmipya, sariipya and sdyujya (sarsti being counted as a species of 
sayujya and not a fifth kind of liberation). Sdyujya means the 
entrance of individual souls into the body of God and their identi- 
fication of themselves with the enjoyment of God in His own body; 
sarsti-moksa, which is a species of sdyujya-moksa, means the enjoy- 
ment of the same powers that God possesses, which can only be 
done by entering into the body of God and by identifying oneself 
with the particular powers of God. Only deities or Gods deserve 
to have this kind of liberation; they can, of course, at their will 
come out of God as well and remain separate from Him; sdlokya- 
moksa means residence in heaven and being there with God to 
experience satisfaction and enjoyment by the continual sight of 
Him. Sdamipya-moksa means continuous residence near God, such 
as is enjoyed by the sages. Sdaripya-moksa is enjoyed by God’s 
attendants, who have outward forms similar to that which God 
possesses”. ‘The acceptance of difference amongst the liberated souls 
in the states of enjoyment and other privileges forms one of the 
cardinal doctrines of Madhva’s system; for, if it is not acknow- 
ledged, then the cardinal dualistic doctrine that all individual souls 
are always different from one another would fail’. It has already 
been said that liberation can be attained only by bhakti, involving 
continuous pure love (sneha)*. Only gods and superior men deserve 
it, whereas ordinary men deserve only to undergo rebirth, and the 
lowest men and the demons always suffer in hell. The Gods cannot 
go to hell, nor can the demons ever attain liberation, and ordinary 
persons neither obtain liberation nor go to hell 5. 


* Bhagavata-tatparya, 1. 13, where a reference is made also to Brahma- 
tarka. 


* Jaya and Vijaya, the two porters of God 


, are said to enjoy Sariipya-moksa. 
3 


muktanam ca na hiyante taratamyam ca sarvada. Mahabharata-tatparya- 
mrnaya, p. 4. See also Nydyamrta. 

* acchidra-seva (faultless attendance) and mskamatva (desirelessness) are also 
mentioned as defining the characteristic bhakti. Gifts, pilgrimage, tapas, etc., 


also are regarded as secondary accessories of attendance on, or sevd of, God. 
Ibid. p. 5. 


5 Ibid. p. 5. 
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As the imperative duties of all men upwards of eight years and 
up to eighty years of age, Madhva most strongly urges the fasting 
on the Ekddasi (eleventh day of the moon), marking the forehead 
with the black vertical line characteristic of his followers even to 
the present day. One should constantly worship Lord Krsna with 
great devotion (bhakti) and pray to Him to be saved from the 
sorrows of the world. One should think of the miseries of hell and 
try to keep oneself away from sins, and should always sing the name 
of Hari, the Lord, and make over to Him all the deeds that one 
performs, having no desire of fruits for them}. 


1 Krsnamrta-maharnava. 


CHAPTER XxxXI 
THE PHILOSOPHY OF VALLABHA 


Vallabha’s Interpretation of the Brahma-sitra. 


Most systems of Vedanta are based upon an inquiry regarding the 
ultimate purport of the instruction of the text of the Upanisads 
which form the final part of the Vedas. The science of mimamsa 
is devoted to the enquiry into the nature of Vedic texts, on the 
presumption that all Vedic texts have to be interpreted as enjoining 
people to perform certain courses of action or to refrain from doing 
others; it also presumes that obedience to these injunctions pro- 
duces dharma and disobedience adharma. Even the study of the 
Vedas has to be done in obedience to the injunction that Vedas 
must be studied, or that the teacher should instruct in the Vedas or 
that one should accept a teacher for initiating him to the holy 
thread who will teach him the Vedas in detail. All interpreters of 
Mimamsa and Vedanta agree on the point that the study of the 
Vedas implies the understanding of the meaning by the student, 
though there are divergences of opinion as to the exact nature of 
injunction and the exact manner in which such animplication follows. 
If the Brahmacarin has to study the Vedas and understand their 
meaning from the instruction of the teacher at his house, it may 
generally be argued that there is no scope for a further discussion 
regarding the texts of the Upanisads; and if thisis admitted, the whole 
of the Brahma-siitra, whose purpose is to enter into sucha discussion, 
becomes meaningless. It may be argued that the Upanisad texts 
are pregnant with mystic lore which cannot be unravelled by a 
comprehension of the textual meaning of words. But, if this mystic 
lore cannot be unravelled by the textual meaning of the word, it is not 
reasonable to suppose that one can comprehend the deep and mystic 
truths which they profess to instruct by mere intellectual discussions. 
The Upanisads themselves say that one can comprehend the true 
meaning of the Upanisads through tapas and the grace of God}. 


1 


a-laukiko hi vedartho na yuktya pratipadyate tapasa 
veda-yuktyd tu prasadat paramatmanah. 

Vallabha’s Bhdsya on Brahma-sitra 

(Chowkhamba edition, p. 13). 
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To this Vallabha’s reply is that, since there are diverse kinds of 
Sdstras offering diverse kinds of instructions, and since Vedic texts 
are themselves so complicated that it is not easy to understand their 
proper emphasis, an ordinary person may have legitimate doubt as 
to their proper meaning, unless there is a sastra which itself dis- 
cusses these difficulties and attempts to solve them by textual com- 
parisons and contrasts; it cannot be denied that there is a real 
necessity for such a discussion as was undertaken by Vyasa himself 
in the Brahma-siitra’. 

According to Ramanuja the Brahma-sitra is a continuation of 
the Mimdmsd-sitra; though the two works deal with different 
subjects, they have the same continuity of purpose. The study 
of the Brahma-sitra must therefore be preceded by the study of 
the Mimamsd-sitra. According to Bhaskara the application of the 
Mimdams4-siitra is universal; all double-born people must study the 
Mimamsa and the nature of dharma for their daily duties. The 
knowledge of Brahman is only for some; a discussion regarding the 
nature of Brahman can therefore be only for those who seek 
emancipation in the fourth stage of their lives. Even those who 
seek emancipation must perform the daily works of dharma; the 
nature of such dharma can only be known by a study of the 
Mimamsa. The enquiry regarding Brahman must therefore be 
preceded by a study of the Mimdmsa. It is also said by some that 
it is by a long course of meditation in the manner prescribed by 
the Upanisads that the Brahman can be known. A knowledge of 
such meditation can only be attained by a knowledge of the due 
nature of sacrifices. It is said also in the smrtis that it is by sacrifices 
that the holy body of Brahman can be built (mahd-yajniais ca 
yajnais ca brahmiyam kriyate tanuh); so it is when the forty-eight 
samskaras are performed that one becomes fit for the study or 
meditation on the nature of the Brahman. It is also said in the 
smrtis that it is only after discharging the three debts—study, 
marriage, and performance of sacrifices—that one has the right to 
fix his mind on Brahman for emancipation. According to most 


: sandeha-varakam sastram buddhi-dosat tad-udbhavah 
viruddha-sastra-sambhedad angais casakya-niscayah 
tasmat siitranusarena kartavyah sarva-nirnayah 
anyatha bhrasyate svarthan madhyamas ca tathavidhah. 

Ibid. p. 20. 


2 Manu, 11. 28. 
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people the sacrificial duties are useful for the knowledge of 
Brahman; so it may be held that enquiry about the nature of 
Brahman must follow an enquiry about the nature of dharma’. 

But, even if the theory of the joint-performance of sacrifice and 
meditation on Brahman be admitted, it does not follow that an 
enquiry into the nature of Brahman must follow an enquiry about 
the nature of dharma. It can only mean that the nature of the 
knowledge of Brahman may be held to be associated with the nature 
of dharma, as it is properly known from the Mimdmsda-sastra. On 
such a supposition the knowledge of the nature of the self is to be 
known from the study of the Brahma-sitra; but since the know- 
ledge of the self is essential even for the performance of sacrificial 
actions, it may well be argued that the enquiry into the nature of 
dharma must be preceded by an enquiry about the nature of the 
self from the Brahma-sitra?. Nor can it be said that from such 
texts as require a person to be self-controlled (Santo danto, etc.) it 
may be argued that enquiry into the nature of dharma must precede 
that about Brahman: the requirement of self-control does not 
necessarily mean that enquiry about the nature of dharma should 
be given precedence, for a man may be self-controlled even without 
studying the Mimamsa. 

Nor can it be said, as Sankara does, that enquiry into the nature 
of Brahman must be preceded by a disinclination from earthly and 
heavenly joys, by mind-control, self-control, etc. On this point 
Bhaskara argues against the Vallabha views, and his reason for their 
rejection is that such attainments are extremely rare; even great 
sages like Durvasas and others failed to attain them. Even without 
self-knowledge one may feel disinclined to things through sorrows, 
and one may exercise mind-control and self-control even for 
earthly ends. There is moreover no logical relation between the 
attainment of such qualities and enquiry about the nature of 
Brahman. Nor can it be argued that, if enquiry into the nature of 
Brahman is preceded by an enquiry into the Mimdmsa, we can 
attain all these qualities. Moreover, an enquiry about the nature of 
Brahman can only come through a conviction of the importance of 


+ Purusottama’s commentary on Vallabhacarya’s Anubhdsya, pp. 25-6. 

* purvam veddanta-vicarena tad avagantavyam nana-balair atma-svariipe 
vipratipanna-vaidikandm veda-vakyair eva tan nirdsasyavasyakatvat jndte tayoh 
sva-riupe karmani sukhena pravrtti-darsanam. Ibid. p. 27. 
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the knowledge alone, and for the comprehension of such importance 
the enquiry about Brahman is necessary: there is thus an argument 
in a circle. If it is held that, when knowledge of the Vedantic texts 
is properly acquired by listening to instruction on the Vedas, one 
may then turn to an enquiry into the nature of Brahman, that also 
is objectionable; for, if the meaning of the Vedantic texts has been 
properly comprehended, there is no further need for an enquiry 
about the nature of Brahman. If it is held that the knowledge of 
Brahman can come only through the scriptural testimony of such 
texts as “that art thou” or ‘‘thou art the truth,” that too is ob- 
jectionable: for no realization of the nature of Brahman can come 
by scriptural testimony to an ignorant person who may interpret 
it as referring to an identity of the self and the body. If by the 
scriptural texts it is possible to have a direct realization of Brahman, 
it is unnecessary to enjoin the duty of reflection and mediation. 
It is therefore wrong to suppose that an enquiry into the nature of 
Brahman must be preceded either by dharmavicadra or by the 
attainment of such extremely rare qualities as have been referred 
to by Sankara. Again, it is said in the scriptures that those who 
have realized the true meaning of the Vedanta should renounce the 
world; so renunciation must take place after the Vedantic texts 
have been well comprehended and not before. Again, without an 
enquiry into the nature of Brahman one cannot know that Brahman 
is the highest object of attainment; without a knowledge of the 
latter one would not have the desired and other attainments of the 
mind and so be led to a discussion about Brahman. Again, if a 
person with the desired attainments listens to the Vedantic texts, 
he would immediately attain emancipation and there would be no 
one to instruct him. 

The enquiry about the nature of Brahman does not require any 
preceding condition; anyone of the double-born caste is entitled 
to do it. The Mimamsakas say that all the Vedantic texts insisting 
upon the knowledge of Brahman should be interpreted as injunc- 
tions by whose performance dharma is produced. But this in- 
terpretation is wrong; though any kind of prescribed meditation 
(upasana) may produce dharma, Brahman itself is not of the nature 
of dharma. All dharmas are of the nature of actions (dharmasya ca 
kriya-riipatvat); but Brahman cannot be produced, and is therefore 
not of the nature of action. The seeming injunction for meditation 

21-2 
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on Brahman is intended to show the greatness of Brahma-know- 
ledge; such meditations are merely mental operations akin to know- 
ledge and are not any kind of action. ‘This Brahma-knowledge is 
also helpful for the proper discharge of one’s duties; for this reason 
people like Janaka had it and so were able to discharge their duties 
in the proper manner. It is wrong to suppose that those who do 
not have the illusory notion of the self as the body are incapable of 
performing karma; for the Gitd says that the true philosopher 
knows that he does not work and yet is always associated with 
work; he abnegates all his karmas in Brahman and acts without any 
attachment, just as a lotus leaf never gets wet by water. The con- 
clusion is therefore that only he who knows Brahman can by his 
work produce the desired results; so those who are engaged in dis- 
cussing the nature of dharma should also discuss the nature of 
Brahman. The man who knows Brahman and works has no desire 
for the fruits of his karma, for he has resigned all his works to 
Brahman. It is therefore wrong to say that only those who are 
desirous of the fruits of karma are eligible for their performance; 
the highest and the most desired end of karma is the abnegation of 
its fruits!. It is the intention of Vallabha that both the Pérva- 
mimamsa and the Uttara-mimdmsa (or the Brahma-siitra) are but 
two different ways of propounding the nature of Brahman; the two 
together form one science. This in a way is the view of all the 
Vedantic interpreters except Sankara, though they differ in certain 
details of mode of approach’. Thus according to Ramanuja the two 
Mimamsas form one science and the performance of sacrifices can 
be done conjointly with continual remembering of Brahman, which 
(with him) is devotion, meditation and realization of Brahman. 
According to Bhaskara, though the subject of the Pirva-mimamsa 
is different from that of the Uttara-mimdmsd, yet they have one end 
in view and form one science, and the ultimate purport of them 
both is the realization of the nature of Brahman. According to 
Bhiksu the purpose of the Brahma-sitra is to reconcile the ap- 
parently contradictory portions of the Vedantic texts which have 


" 1 phala-kamady-anupayogat anenaiva tat-samarpanat nityatvad apy artha- 
jfianasya na phala-prepsur adhikarit. Purusottama’s commentary on Vallabha- 
carya’s Anubhasya, p. 43. 

* prakara-bhedenapi kanda-dvayasyapt brahma-pratipadakatayaikavakyatva- 


samarthanan mimamsa-dvayasyaika-sastrasya siicanena_ vrttikdra-virodhato’ pi 
bodhitah. Ibid. p. 46. 
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not been taken by Pirva-mimamsda. The purpose of the Brahma- 
siitra is the same as that of the Pirva-mimdmsd, because enquiry 
into the nature of the Brahman is also due to the injunction that 
Brahman should be known, and the highest dharma is produced 
thereby. The Uttara-mimamsa is a supplement of the Parva- 
mimamsa. According to Madhva it is those who have devotion who 
are eligible for enquiry into the nature of Brahman. 

Vallabha combines the second and the third sutra of Adhydya 1, 
Pada i, of the Brahma-sitra and reads them as fanmddyasya yatah, 
sastrayonitvat. The commentator says that this is the proper order, 
because all topics (adhikaranas) show the objections, conclusions 
and the reasons; the reasons would be missing if the third sitra 
(Sastrayonitvat) were not included in the second, forming one adhi- 
karana. Brahman is the cause of the appearance and disappearance 
of the world, and this can be known only on the evidence of 
the scriptures. Brahman is thus the final and the ultimate agent; 
but, though production and maintenance, derangement and destruc- 
tion are all possible through the agency of Brahman, yet they are 
not associated with Him as His qualities. The sitra may also be 
supposed to mean that that is Brahman from which the first 
(i.e., dasa) has been produced’. 

The view of Sankara that Brahman is the producer of the Vedas 
and that by virtue of this He must be regarded as omniscient is 
rejected to-day by Purusottama. To say the Vedas had been pro- 
duced by God by His deliberate desire would be to accept the views 
of the Nyaya and Vaisesikas; the eternity of the Vedas must then 
be given up. If the Vedas had come out of Brahman like the breath 
of a man, then, since all breathing is involuntary, the production 
of the Vedas would not show the omniscience of God (mhsva- 
satmaka-vedopadanatvena abuddhi-piirvaka-nihsvasopadana-puru- 
sadrstanta-sanathena pratisadhanena apastam)?. Moreover, if 
Brahman had produced the Vedas in the same order in which they 
existed in the previous kalpa, He must in doing so have submitted 
Himself to some necessity or law, and therefore was not inde- 
pendent®. Again, the view of Sankara that the Brahman associated 

1 Yanma adyasya akasasya yatah. Anubhdsya, p. 61. 

2 Commentary on Anubhdsya, p. 64. 


3 tadréanupurvi-racanaya asvatantrye rajajnanuvadaka-raja-ditavadanu- 
pirvi-racand-mdatrenesvara-sarvajnasiddhya vyakhyeya-grantha-virodhac ca. Ibid. 


p. 64. 
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with ajfidna is to be regarded as the omniscient Igvara can be 
accepted on his authority alone. 

It is no doubt true that the nature of Brahman is shown 
principally in the Upanisads, and from that point of view the word 
Sastra-yoni, ‘“‘he who is known by the Upanisads,” may well be 
applied to Brahman; yet there may be a legitimate objection that 
other parts of the Vedas have no relevant connection with Brahman. 
The reply is that it is by actions in accordance with other parts of 
the Vedas that the. mind may be purified, and thus God may be 
induced to exercise His grace for a revelation of His nature. So in 
a remote manner other parts of the Vedas may be connected with 
the Vedas. So the knowledge of the Vedanta helps the due per- 
formance of the scriptural injunctions of other parts of the Vedas. 
The karma-kadnda and the jfana-kdnda are virtually comple- 
mentary to each other and both have a utility for self-knowledge, 
though the importance of the Upanisads must be superior. 

We know already that Ramanuja repudiated the idea of in- 
ferring the existence of God as omniscient and omnipotent from 
the production of the world, and established the thesis that God 
cannot be known through any means of proof, such as perception, 
inference. and the like, but only through the testimony of the 
scriptural texts. 

The tendency of the Nyaya system has been to prove the 
existence of God by inference; thus Udayana gives nine arguments 
in favour of the existence of God. The first of these is that the word, 
being of the nature of effect, must have some cause which has 
produced it (karyadnumana). The second is that there must be some 
one who in the beginning of the creation set the atoms in motion 
for the formation of molecules (ayojanénumdana). The third is that 
the earth could not have remained hanging in space if it were not 
held by God (dkrtyanumdana). The fourth is that the destruction of 
the world also requires an agent and that must be God (vind- 
sanumana). The fifth is that meanings ascribed to words must have 
been due to the will of God (paddnumdna). The sixth is that merit 
and demerit, as can be known from the prescription of the Vedas, 
must presume an original acquaintance of the person who com- 
posed the Vedas (pratyanumdana). The seventh is that the scriptures 
testify to the existence of God. The eighth (vakydnumana) is the 
same as the seventh. The ninth is as follows: the accretion of the 
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mass of atoms depends upon their number, as they are partless; 
the numerical conception is dependent upon relative mental com- 
parison on the part of the perceiver; at the time of creation there 
must have been some one by whose numerical conception the 
accretion of mass is possible. This is the ninth anumdna (samkhya- 
numana). Though God is regarded as the cause of the world, yet He 
need not have a body; for cause as producer does not necessarily 
involve the possession of a body; there are others, however, who 
think that God produces special bodies, the avatdra of Rama, 
Krsna, etc., by which He acts in special ways. 

Vijfiana-bhiksu, however, thinks that the Samkhya categories of 
buddhi, etc., being products, presume the existence of their previous 
causes, about which there must be some intuitive knowledge, and 
whose purpose is served by it; such a person is Ivara. The pro- 
cedure consists in inferring first an original cause (the prakrt:) of 
the categories, and God is He who has direct knowledge of the 
prakrti by virtue of which He modifies it to produce the categories, 
and thus employs it for His own purpose. 

There are some who hold that even in the Upanisadic texts 
there are instances of inferring the nature of Brahman, and though 
Badarayana does not indulge in any inferences himself, he deals 
with such texts as form their basis. The point of view of the 
syllogists has been that the inferences are valid inasmuch as they 
are in consonance with the Upanisad texts. But Vallabha agrees 
with Ramanuja and Bhaskara that no inference is possible about 
the existence of God, and that His nature can only be known > 
through the testimony of the Upanisadic texts’. 


The nature of Brahman. 


Brahman is both the material and instrumental cause of the 
world. There is no diversity of opinion regarding the Brahman as 
the instrumental (nimitta) cause of the world, but there is difference 
of opinion whether Brahman is its creator or whether He is its 
material cause, since the Vedanta does not admit the relation of 
samavaya, the view that Brahman is the inherent (samavayt) cause 
of the world. The objection against Brahman being the samavayi 


1 The commentator Purusottama offers a criticism of the theistic arguments 
after the manner of Ramanuja. Commentary on Anubhasya, pp. 74-8. 
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karana is further enhanced by the supposition that, if He were so 
He must be liable to change (samavdyitve vikrtatvasydpatteh). 
Vallabha holds that the sitra “tat tu samanvayat”’ establishes the 
view that Brahman is the inherent cause (samavdaytkarana), because 
it exists everywhere in His tripartite nature, as being, thought and 
bliss. The world as such (the prapafica) consists of names, forms 
and actions, and Brahman is the cause of them all, as He exists 
everywhere in His tripartite forms. The Samkhyists hold that it is 
the sattva, rajas and tamas which pervade all things, and all things 
manifest these qualities; a cause must be of the nature of the effects, 
since all effects are of the nature of sattva, rajas and tamas. So the 
reply is that there is a more serious objection, because the prakrti 
(consisting of sattva, rajas and tamas) is itself a part of Brahman 
(prakrter api svamate tadamsatvat)?. But yet the Samkhya method 
of approach cannot be accepted. The pleasure of prakrii is of the 
nature of ignorance, and is limited by time and space; things are 
pleasant to some and unpleasant to others; they are pleasant at 
one time and not pleasant at another; they are pleasant in some 
places and unpleasant in other places. But the bliss of Brahman is 
unlimited by conditions; the relation of. bliss and the self as 
associated with knowledge is thus different from the pleasure of 
prakrti (atmanandajnianena prakrtikapriyatuadau badhadarsandt)?. 
The Brahman therefore pervades the world in His own true nature 
as knowledge and bliss. It is by His will that He manifests Himself 
as many and also manifests His three characters—thought, being 
and bliss—in different proportions in the material world of 
antaryamins. This pervasion of Brahman as many and all is to be 
distinguished from the Sankarite exposition of it. According to 
Sankara and his followers the phenomenal world of objects has 
the Brahman as its basis of reality; the concrete appearances are 
only impositions on this unchanging reality. According to this 
view the concrete appearances cannot be regarded as the effects of 
Brahman, or, in other words, Brahman cannot be regarded as the 
upddana or the material cause of the stuff of the concrete objects. 
We know that among the Sankarites also there are diverse opinions 
regarding the material cause of the world. Thus the author of the 
Padartha-nirnaya thinks that Brahman and maya are jointly the 


 Vallabha’s Anubhdsya, p. 85. 
* Purusottama’s commentary, p. 86. 
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cause of the world, Brahman being the unchanging cause and maya 
being the transforming cause. Sarvajfiatmamuni, the author of the 
Samksepa-sariraka, thinks that Brahman is the material cause 
through the instrumentality of maya. Vacaspati Miéra thinks that 
the maya resting in jiva as associated with Brahman jointly pro- 
duces the world; mdyd here is regarded as the accessory cause 
(sahakari). The author of the Siddhanta-muktdvali thinks that the 
mayda-sakti is the real material cause and not the Brahman; 
Brahman is beyond cause and effect}. 

Vallabha, however, disagrees with this view for the reason 
that according to this the causality of Brahman is only indirect, 
and as regards the appearances which are illusory impositions 
according to Sankara no cause is really ascribed; he therefore holds 
that Brahman by His own will has manifested Himself with pre- 
ponderance of the elements of being, consciousness, and bliss in 
His three forms as matter, soul and the Brahman. Brahman is 
therefore regarded as the samavdyikarana of the world?. 

Bhaskara also holds that Brahman is at once one with the world 
and different from it, just as the sea is in one sense one with the 
waves and in another sense different from them. The suggestion 
that a thing cannot be its opposite is meaningless, because it is so 
experienced. All things as objects may be regarded as one, but this 
does not preclude their specific characters and existence; in reality 
there is no opposition or contradiction, like heat and cold or as 
between fire and sparks, between Brahman and the world, for the 
world has sprung out of Him, is maintained in Him and is merged 
in Him. In the case of ordinary contradiction this is not the case; 
when the jug is produced out of the earth, though the earth and the 
jug may seem to be different, yet the jug has no existence without 
the earth—the former is being maintained by the latter. So, as 
effect, the world is many; as cause, it is one with Brahman? 

Vallabha’s point of view is very close to that of Bhaskara, 
though not identical; he holds that it is the same Brahman who is 
present in all His fullness in all objects of the world and in the 
selves. He only manifested some qualities in their preponderating 

1 See Siddhantalesa (ed. Lazaras, 1890), pp. 12-13. 

2 andropitanagantuka-ripena anuvyttir eva samavaya iti idam eva ca tada- 
tmyam. Purusottama’s commentary on Anubhdasya, p. 90. 

3 karyariipena nanatvam, abhedah karanatmana hematmanad yatha’bhedah 
kundaladyatmana bhedah. Bhaskara-bhasya, p. 18. 
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manner in the different forms; multiplicity therefore does not 
involve any change. It is for this reason that he prefers the term 
samavayikdrana to upadanakarana; according to him the concept 
of samavayikdrana consists in universal and unconditional per- 
vasion. The concept of upaddna involves a concept of change, 
though the effects caused by the change are maintained by the 
updadana (or the material cause) and though it ultimately merges 
into it!, So far as the Brahman may be regarded as being one with 
all the multiplicity, Vallabha is in agreement with Bhaskara. 

Vallabha again denies the relation of samavdya, like other 
Vedantic thinkers, though he regards Brahman as the samavdayt- 
kdrana of the world. His refutation of samavdya follows the 
same line as that of the other Vedantic interpreters, Sankara and 
Ramanuja, and need not be repeated here. Samavdya, according to 
Vallabha, is not a relation of inherence such as is admitted by the 
Nyaya writers; with him it means identity (ta@datmya). According 
to the Nyaiyayikas samavdya is the relation of inherence which 
exists between cause and effect, between qualities and substance, 
between universals and substance; but Vallabha says that there is 
no separate relation of inherence here to combine these pairs; it is 
the substance itself that appears in action, qualities and as cause and 
effect. It is thus merely a manifestation of identity in varying forms 
that gives us the notion of diversity in contraries; in reality there is 
no difference between the varying forms which are supposed to be 
associated together by a relation of inherence?. 

Purusottama, in his Prasthdna-ratnadkara, says that mdyd is a 
power of Brahman, and is thus identical with Him (mdayaya api 
bhagavac-chaktitvena saktimad-abhinnatvat)?; maya and avidyd are 
the same. It is by this mayd that God manifests Himself as many. 
This manifestation is neither an error nor a confusion; it is a real 
manifestation of God in diverse forms without implying the notion 
of change or transformation. The world is thus real, being a real 
manifestation of God. Brahman Himself, being of the nature of 


1 nanv atropadadna-padam parityajya samavayi-padena kuto vyavahara iti ced 
ucyate. loke upddana-padena kartr-kriyaya vyaptasya paricchinnasyaivabhidhana- 
darsanat prakrtir hy asyopadanam iti. Purusottama’s commentary, p. 118. 

* nanu disite samavdye ayuta-siddhayoh kah sambandho’ngikartavyah iti cet 
tadatmyam eva iti briimah. katham iti cet ittham pratyaksadd yad-dravyam 
yad-dravya-samavetam tad tadatmakamiti vyapteh...ka@rana-karya-tadatmyam 
dravyayor nirvivadam. Ibid. p. 627. 

3 Prasthana-ratnakara, p. 159. 
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sat, cit and dnanda, can manifest Himself in His partial aspects in 
the world without the help of any instrument. It is possible to 
conceive Brahman in His aspects or characters as knowledge, bliss, 
activity, time, will, mdya, and prakrti. The kdla represents the 
kriyda-sakti or power of action. The determination of the creation 
or dissolution through time (kala) means the limitation of His 
power of action; determined by this power of action His other parts 
act consonantly with it. By His will He conceives His selves as 
different from Him and through different forms thus conceived He 
manifests Himself; in this way the diverse characters of Brahman 
manifesting Himself in diverse forms manifest Himself also as 
differing in diverse ways. Thus, though He is identical with know- 
ledge and bliss, He appears as the possessor of these. The power of 
God consists in manifesting His nature as pure being, as action and 
as producing confusion in His nature as pure intelligence. ‘This con- 
fusion, manifesting itself as experiential ignorance (which shows 
itself as egotism), is a part of the maya which creates the world, and 
which is instrument of God as pure bliss in His manifestation as 
the world. This m@yd thus appears as a secondary cause beyond the 
original cause, and may sometimes modify it and thereby act as a 
cause of God’s will. It must, however, be understood that mayd thus 
conceived cannot be regarded as the original cause; it serves in the 
first instance to give full play to the original desire of God to be- 
come many; in the second place it serves to create the diversity of 
the grades of existence as superior and inferior. It is in relation to 
such manifestation of God’s knowledge and action that God may 
be regarded as the possessor of knowledge and action. The aspect 
of mayd as creating confusion is regarded as avidyd. This confused 
apperception is also of the nature of understanding such as we 
possess it; through this confused understanding there comes a 
desire for association with the nature of bliss conceived as having a 
separate existence and through it come the various efforts consti- 
tuting the life in the living. It is by virtue of this living that the 
individual is called jiva. The nature as being when posited or a 
product of the action appears as inanimate objects, and is later on 
associated again with action and goes to manifest itself as the bodies 
of the living. So from His twofold will there spring forth from His 
nature as pure being the material pranas, which serve as elements of 
bondage for the jivas and are but manifestations of His nature as 
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being: there also spring forth from His nature as pure intelligence 
the jivas which are the subject of bondage; and there spring forth like 
sparks from His nature as pure bliss the antarydmins which control 
the jivas!. So among the jivas who are bound there may be some 
with whom God may be pleased and to whom He may grant the 
complete power of knowledge; the confusing mdyd leaves its hold 
upon such persons; they thus remain in a free state in their nature 
as pure intelligence, but they have not the power to control the 
affairs of the Universe. 

Brahman may be described in another way from the essential 
point of view (svariipa) and the causal point of view (kdrana). 
From the essential point of view God may be viewed in three 
aspects, as action, knowledge, and knowledge and action. The 
causes prescribed in the sacrificial sphere of the Vedas represent 
His nature in the second aspect. The third aspect is represented in 
the course of bhakti in which God is represented as the possessor 
of knowledge, action and bliss. In the aspect as cause we have the 
concept of the antarydmins, which, though they are in reality of the 
essential nature of Brahman, are regarded as helping the jivas in 
their works by presiding over them?; the avitarydmins are thus as 
infinite in number as the jivas. But apart from these antaryamins, 
God is also regarded as one antarydmin and has been so described 
in the Antaryami-brahman. 


The Categories. 


Time is also regarded as a form of God. Activity and nature 
(karma-svabhavam) are involved in the concept of time or dla. 
Time in its inner essence consists of being, intelligence, and bliss, 
though in its phenomenal appearance it is manifest only with a 
slight tinge of being?. It is supra-sensible and can be inferred only 
from the nature of effects (karyanumeya). It may also be defined 


1 evam ca ubhabhyam icchabhyam sac-cid-Gnandariipebhyo yatha-yatham 
pranddya jadas cid-amsa-jiva-bandhana-parikara-bhitah sadamsah jivas cidamsa 
bandhanitya Gnandamsas tan-niyamaka antar-yaminas ca visphulinga-nyayena 
uyuccaranti. Commentary on Anubhdsya, pp. 161-2. 

* antaryamindm sva-riipa-bhiitatve’pi jivena saha kdrye pravesat tad- 
bhedanam anantye’pi karani-bhiita-vaksyamana-tattva-sarire pravisya tat-sahaya- 
karanat karana-kotav eva niveso na tu sva-ripa-kotau. Ibid. pp. 164-5. 

3 etasyaiva riipantaram kdla-karma-svabhdvah kdlasyamsa-bhitau karma- 
svabhavau tatra antah-sac-ci-danando vyavahare tsat-sattvuamsena prakatah kala 
itt kalasya svariipa-laksanam. Ibid. p. 165. 
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as eternally pervasive and the cause and support of all things. Time 
is the first cause that disturbs the equilibrium of the gunas. The 
sun, the moon, etc., are its d@dhibhautika forms, the atoms are its 
adhyatmika form, and God is its adhidaivika form. The time that 
the sun takes in passing an atom is the time-atom; being thus too 
small it cannot be any further divided. It is only by the con- 
glomeration of the smallest time-units that long spans of time are 
produced; for time is not one whole of an all-pervasive character of 
which the smaller units of time are parts. 

Karma or action of all descriptions is regarded as universal; 
it only manifests itself in diverse forms and specific conditions as 
specific actions of this or that individual. Since it is this universal 
karma that manifests itself as different actions of diverse men, it is 
unnecessary to admit adrsta as a separate category belonging to self, 
which remains after the destruction of a karma and gives its fruit 
after a remote time; it is also unnecessary to admit dharma and 
adharma as important categories; for they are all included in the 
concept of this universal karma, which manifests itself in diverse 
‘forms under diverse conditions. The application of the terms 
dharma and adharma is thus only the method of logical interest; 
it thus explains how the specific can produce svarga without the 
intermediary of adrsta, or how the karma of one person (putresti, 
“ sacrifice”) can produce fruit in another, i.e., the son. How a karma 
should manifest itself in its fruits or with reference to the performer 
and other personsis determined by the conditions and as explained in 
the scriptures; the production of a fruit in specific forms in specific 
centres does not mean its destruction but its disappearance’. 

Svabhdva (“nature”) is admitted as a separate category. It 
also is identified with God; its function consists in the inducement 
of God’s will. It is therefore defined as that which produces change 
(parinama-hetuivam tal-laksanam); it is universal and reveals itself 
by itself before all other things. There may, however, be subtle 
changes which are not at first noticeable; but, when they become 
manifest, they presume the function of svabhdva, without which 
they could not have come about. It is from this that the twenty- 

1 tal-laksanam ca_ vidhi-nisedha-prakarena laukika-kriyabhih pradesato’- 
bhivyafijana-yogya vyapika kriyeti.. .etenaivadrstasyapyatma-gunatvam nirakrtam 
veditavyam. evamcapurvadrstadharmadharmadipadairapidamevocyate. atah 


sadharanye pi phala-vyavasthopapatter na karma-nandatvamity api. dana-himsadau 
tu dharmadharmadi-prayogo” bhivyafjakatvopadhina bhaktah. Ibid. pp, 168-9. 
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eight categories have evolved: they are called tattva, because they 
are of the nature of “‘that,” i.e., God; all tattvas are thus the 
unfolding of God. The causality involved in the manifestation of 
svabhava is a specific causality following a definite cause, and is 
giving rise to the evolutionary series of the ¢attvas; in this sense 
it is different from the causality of God’s will, and is only a cause in 
the general manner. Of these categories sattva may be counted 
first. Sattva is that which, being of the nature of pleasure and 
luminosity of knowledge and non-obstructive to the manifestation 
of pleasure, behaves as the cause of attachment to pleasure and 
knowledge in individuals!. Rajas is that which, being of the nature 
of attachment, produces clinging or desire for actions in individuals. 
Tamas is that which produces in individuals a tendency to errors, 
laziness, sleep, etc. There is a difference between the Samkhya 
conception of these gunas and Vallabha’s characterization of them 
(which is supposed to follow the Pavcardatra, Gita and Bhdgavata). 
Thus, according to the Samkhya, the gunas operate by themselves; 
but this is untenable, as it would lead to the theory of natural 
necessity and atheism. Nor can rajas be defined as being of the 
nature of sorrow; for the authoritative scriptures speak of its being 
of the nature of attachment. When these qualities are conceived as 
being produced from God, they are regarded as being of the nature 
of maya as the power of intelligence and bliss of God?. These 
(sattva, rajas and tamas) should be regarded as identical with maya 
and products of ma@yd. Nor are these gunas for the sake of others 
(parartha), as is conceived by the Samkhya; nor are they inextricably 
mixed up with another, but their co-operation is only for building 
the purusa. God thus manifests Himself as the form of the maya, 
just as cotton spreads itself as threads. God, as unqualified, pro- 
duces all His qualities by Himself; in His nature as pure being He 
produces sativa, in His nature as bliss He produces tamas, in His 
nature as intelligence He produces rajas°. 

Purusa or adtman may be defined from three points of view: 
it may be defined as beginningless, qualityless, the controller of 


' sukhandvarakatve prakdsakatve sukhatmakatve ca sati sukhasktya jfiana- 
saktyd ca dehino dehady-dsakti-janakam sattvam. Commentary on Anubhdsya, 
p. 170. 

* ete ca guna yada bhagavatah sakasad eva utpadyante tada maya cic-chakti- 
vipa ananda-riipa vijteya. Ibid. p. 171. | 

° sad-amsat sattvam, adnandamsat tamah, cidamsat rajas. Ibid. p. 172. 
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prakrti, and apperceivable as the object of the notion of “‘I’’; it may 
also be defined as purely self-luminous; and, again, as that which, 
though not in reality affected by the qualities or defects of the 
universe, is yet associated with them. In the self-being of a self- 
luminous and blissful nature there is some kind of consciousness 
and bliss in the absence of all kinds of objects, as in deep dreamless 
sleep. It is thus consciousness which represents the true nature of 
the self, which, in our ordinary experience, becomes associated with 
diverse kinds of ignorance and limits itself by the objects of know- 
ledge. The purusa is one, though it appears as many through the 
confusing power of mdyd due to the will of God. The notion of the 
doer and the enjoyer of experiences is thus due to misconception. It 
is for this reason that emancipation is possible; for, had not the self 
been naturally free and. emancipated, it would not be possible to 
liberate it by any means. It is because the self is naturally free that, 
when once it is liberated, it cannot have any further bondage. If the 
bondage were of the nature of association of external impurities, then 
even in emancipation there would be a further chance of associa- 
tion with impurities at any time; it is because all bondage and im- 
purities are due to a misconception that, when once this is broken, 
there is no further chance of any bondage?. Prakrti, however, is 
of two kinds: (a) as associated with ignorance, causing the evolu- 
tionary series, and (5) as abiding in God and holding all things in 
God—the Brahman. Jiva, the phenomenal individual, is regarded 
as a part of the purusa. It may be remembered that the concept of 
purusa is identical with the concept of Brahman; for this reason the 
jiva may on the one hand be regarded as a part of the purusa and on 
the other as part of the Brahman, the unchangeable. The various 
kinds of experiences of the jiva, though apparently due to karma, 
are in reality due to God’s will; for whomsoever God wishes to 
raise, He causes to do good works, and, whomsoever He wishes to 
throw down, He causes to perform bad works. Prakrti is in its 
primary sense identical with Brahman; it is a nature of Brahman by 
which He creates the world. As Brahman is on the one hand 
identical with the qualities of being, intelligence and bliss, and on 

1 evam tasya kevalatve siddhe yas tasmin kartrtuddind sagunatvapratyayah sa 
srsty-anukilla-bhagavad-icchaya prakrty-ady-aviveka-kytah...ata eva ca mukti- 
yogyatvam. anyatha bandhasya svabhavikatvapattau moksa-sastra-vatyarthya- 
patteh svabhavikasya nasayogat pravrtti-vidhau tu anusthana-laksanapramanya- 
pattes ca...so’yam na nana, kintu-eka eva sarvatra. Ibid. pp. 175-6. 
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the other hand regarded as associated with them, so also the prakyti 
may be regarded as the identity of the gunas and also as their 
possessor. This is the distinction of Vallabha’s conception of 
prakrti from the Samkhya view of it. The other categories of mahat, 
etc., are also supposed to evolve from the prakrti more or less in the 
Samkhya fashion: manas, however, is not regarded as an imdriya. 


The Pramanas. 


Purusottama says that knowledge (jana) is of many kinds. Of 
these, eternal knowledge (nitya-jridna) is of four kinds: the essential 
nature of God, in which He jis one with all beings and the very 
essence of emancipation (moksa); the manifestation of His great 
and noble qualities; His manifestation as the Vedas in the beginning 
of the creation; His manifestation as verbal knowledge in all know- 
able forms of the deity. His form as verbal knowledge manifests 
itself in the individuals; it is for this reason that there can be no 
knowledge without the association of words—even in the case of 
the dumb, who have no speech, there are gestures which take the 
place of language . This is the fifth kind of knowledge. Then there are 
one kind of sense-knowledge and four kinds of mental knowledge. 
Of mental knowledge, that which is produced by manas is called 
doubt (samsaya); the function of manas is synthesis (samkalpa) and 
analysis (vikalpa). The function of buddhi is to produce knowledge 
as decision, superseding doubt, which is of an oscillatory nature. 
The knowledge of dreams is from ahamkdra (egoism) as associated 
with knowledge. Citta perceives the self in the state of deep dream- 
less sleep. There is thus the fourfold knowledge of the antah- 
Rarana; this and sense-knowledge and the previous five kinds of 
knowledge form the ten kinds of knowledge. From another point 
of view will (kama), conceiving (samkalpa), doubt (victkitsa), faith 
(sraddha), absence of faith (asraddha), patience (dhrit), absence of 
patience (adhrtz), shame (ri), understanding (dhi), fear (bhz), are all 
manas. Pleasure and pain also belong to it, because they are not 
associated with the senses. Knowledge does not stay only for three 
moments, but stays on until it is superseded by other objects of 
knowledge, and even then it remains as impression or samskdra. 
This is proved by the fact that manas can discover it in memory 
when it directs its attention towards it; it is because the manas is 
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busy with other objects and it ceases to be discovered. Memory 
can be strengthened by proper exercise, and things can be forgotten 
or wrongly remembered through diverse kinds of defects; in these 
cases also knowledge is not destroyed, but only remains hidden 
through the effect of mayd. 

The knowledge that is associated with the pramdnas is the 
sattuika knowledge; the sattva is associated with prama (or right 
knowledge), and when it disappears there is error. Pramd is defined 
as uncontradicted knowledge or knowledge that is not liable to 
contradiction. The increase of the sattva by which knowledge is 
produced may be due to various causes, e.g., scriptures, objects, 
people, country, time, birth, karma, meditation, mantras, purifica- 
tions, samskaras. The knowledge which is primarily predominant 
in sattva is the notion that one universal essence is present every- 
where; this knowledge’ alone is absolutely valid. The knowledge 
which is associated with rajas is not absolutely valid; it is that 
which we find in all our ordinary or perceptual scientific know- 
ledge, which is liable to errors and correction. This rajas knowledge 
at the time of its first manifestation is indeterminate in its nature, 
conveying to us only the being of things. At this stage, however, 
we have the first application of the senses to the objects which 
rouse the sattva quality, and there is no association with rajas; 
as such this indeterminable knowledge, though it forms the be- 
ginning of rajas knowledge, may be regarded as sattvika. Later on, 
when the manas functions with the senses, we have the samkalpa 
knowledge, and regard it as rajas. The pure sensory knowledge or 
sensation is not regarded as inherent in the senses. The sense- 
operation in the first instance rouses the sativa, and therefore the 
knowledge produced by the application of the senses in the first 
instance does not convey with it any of the special qualities of the 
senses, visual, auditory and the like, but merely the being, which is 
not the specific quality of any sense, but only a revelation of the 
nature of sattva; such knowledge, though roused by the senses, 
does not belong to them. It is by the function of the vikalpa of the 
manas that this knowledge as pure being assumes distinct forms 
in association with sense-characteristics. The application of this 
function is too rapid to be easily apprehended by us, and for this 

1 g-badhita-jnanatvam badha-yogya-vyatiriktatvam v4 tal-laksanam. 
Prasthanaratnakara, p. 6. 
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reason we often fail to detect the prior existence of the mrvikalpa 
knowledge. 

In the case of determinate knowledge, whether it be simple as 
of a jug, or complex as of a jug on the ground, we have the same 
procedure of having first through the senses the indeterminate per- 
ception of the being, which by a later influence of rajas becomes 
associated with names and forms; it is the being given by the 
senses, which appears in names and forms through the influence of 
the antahkarana as moved by the rajas in association with the senses. 
The principle followed in perception is analogous to the cosmic 
appearance of Brahman as manifold, in which the pure Brahman by 
His will and thought shows Himself as the many, though He re- 
mains one in Himself all the time; in the case of perception the 
senses by their first application cause an influx of sattva, resulting 
in the apperception of pure being, which later on becomes associated 
with diverse names and forms through the rajas element of the 
antahkarana operating with the senses. The determinate knowledge 
is of twokinds: visista-buddhi and samithalambana-buddhi; the former 
means associated knowledge (‘‘a man with a stick”’), and the latter 
means knowledge as conglomeration of entities (‘‘a stick and a 
book”’). The knowledge of simple objects (such as a jug) is regarded 
as an associated knowledge. All these varied types of determinate 
cognitions are in reality of one type, because they all consist of the 
simple process of a revelation of being by the senses and an attribu- 
tion of names and forms by the antahkarana. 

From another point of view the determinate knowledge can 
be of five kinds: (i) samsaya (doubt), (ii) wviparydsa (error), 
(iii) mScaya (right knowledge), (iv) smrti (memory), (v) svapna 
(dream). 

Doubt is defined as the apprehension of two or more opposite 
attributes or characters in the same object (ekasmin dharmini 
viruddha-nana-koty-avagahi jfianam samsayam). Error is defined 
as the apprehension of external objects other than those with which 
the senses are in contact. Niscaya means right apprehension of 
objects; such an apprehension must be distinguished from memory, 
because apprehension (anubhava) always means the intuition of an 
object, while memory is purely internal though produced by a 
previous apprehension. Such a right knowledge can be perception, 
inference, verbal knowledge, and analogy (upamiti, which arises 
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through the senses associated with a knowledge of similarity: 
sadrsyddt-sahakrtendriyartha-samsargajanya). 

This right knowledge can be of two kinds: perception 
(pratyaksa) and that which is not perception (paroksa). Perception 
arises from a real contact of the sense and its objects (indriyartha- 
sat-samprayoga-janyam jnanam)!. Memory (smrti) is defined as 
knowledge which is produced neither by sleep nor by external 
objects, but by past impressions, which consist of the subtle 
existence of previous apprehensions. Dream-experiences are 
special creations, and should therefore be distinguished from the 
world of things of ordinary experience; they are out of and through 
maya by God. This is indeed different from the view of Madhva; 
for according to him the dream-appearances are without any stuff 
and should not be regarded as creations; they are’ mere illusions 
produced by thought. The dream-appearances being creations 
according to Vallabha, their knowledge is also to be regarded as 
real. Dreamless sleep is a special class of dream-experience in 
which the self manifests itself (tatra dtma-sphuranamtu svata eva). 
Reflection (as synthesis or analysis, or by the methods of agreement 
and difference, or as mental doubt, or meditation) is included 
within memory. Shame, fear (hvi, bhi), etc., are the functions of 
egoism and not cognitive states. Recognition is regarded as right 
knowledge (niscaya). In the case of firm knowledge growing out 
of habit the impressions of past knowledge act as a determinant 
(sahakari), and in the case of recognition memory acts as a de- 
terminant?. Recognition is thus regarded as due to memory rather 
than past impressions. The reason for this preference is that, even 
though there may be an operation of past impressions, the function 
of memory is a direct aid to it. Recognition is distinguished from 
memory in this, that, while the latter is produced directly from past 
impressions, the former is produced in association with the present 
perception, directly through the operation of memory, and in- 
directly through the operation of past impressions. 


1 Prasthdnaratnakara, p. 20. ; : 
2 abhyasa-janye drdha-pratiti-rupe jfiane yatha pirvanubhava-samskarah 
sahakart tatha pratyabhijfiayam smrtih sahakarint, visesanatavacchedaka-prakaraka- 
niscayartham tasya avasyam apeksanat. ato yatha nugrahakantara-pravese ‘pi 
yatharthanubhavatuanapayad abhydsajfianam niscaya-riipam tathad smrtya 


visayena ca purva-sthita-jnanasyoddipanat pratyabhiyna’pi itt greyam. Ibid. 


Pp. 25. 
22-2 
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The distinction between right knowledge and error consists in 
the fact that the latter contains somewhat more than the former; 
thus, in the case of conch-shell-silver, right knowledge consists in 
the perception of conch-shell, but false knowledge consists in the 
further attribution of silver to it; this additional element constitutes 
error!. There may be cases which are partly correct and partly false 
and in these knowledge may be called right or false according as 
there is or is not a preponderance of right knowledge. Upon this 
criterion of Purusottama painting, art creations and impersonations 
in dramatic perceptions have a preponderance of right knowledge, 
as they produce through imitation such pleasures as would have 
been produced by the actual objects which they have imitated. 

Purusottama makes a distinction between karana (the instru- 
mental) and kdrana (the cause). Karana is a unique agent, 
associated with a dynamic agent with reference to the effects that 
are to be produced (vydparavad asadharanam); karana is that seat 
of power which may produce appearance and disappearance of 
forms (Gvirbhdva-saktyadhadratvam karanatvam). That which pro- 
duces particular forms, or works for the disappearance of certain 
forms, is regarded as corresponding causes; hence the power which 
can make the effects of a material cause manifest for our operation 
is regarded as the dvirbhdva-karana of that effect. Avirbhava, 
‘manifestation of appearances,” is that aspect of things by which 
or in terms of which they may be experienced or may be operated 
upon, and its negation is “disappearance” (tirobhava)*. ‘These 
powers of manifestation and disappearance belong primarily to 
God, and secondarily to objects with which He has associated them 
in specific ways. The Naiyayika definition of cause as invariable 
unconditional antecedent of the effect is regarded as invalid, inas- 
much as it involves a mutual dependence. Invariable antecedence 
to an effect involves the notion of causality and the notion of 
causality involves invariable antecedence; so unconditionality in- 
volves the notion of causality and causality involves unconditionality. 

Cause is of two kinds: identity (¢a@datmya, also called samavayt), 
and instrument. This identity however involves the notion of 

1 bhrama-pramda-samihalambanam tu, eka-desa-vikrtam ananyavad bhavatiti 


nyayena bhramadhikye viparyasa eva. pramadhikye ca miscayah. Prasthanarat- 
nakara, pp. 25-6. 


$5 upadanasya karyam ya vyavahara-gocaram karoti sa saktir avirbhavika. 
avirbhavasca vyavahara-yogyatvam. tirobhavasca tadayogyatvuam. Ibid. p. 26. 
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identity-in-difference, in which difference appears as a mode of 
the identity which is to be regarded as the essence of causality. 
Purusottama discards the notion of substance and quality, which is 
explained on the basis of the relation of samavdya, and in which 
substance is regarded as the cause of quality; a quality is only an 
appearance simultaneous with the substance, and the latter cannot 
be regarded as the cause of the former. The concept of material 
cause (upddana-karana) is of two kinds: unchanging (e.g., the earth 
unchanging, in jugs, etc.), and changing (e.g., knowledge appearing 
as a function of the mind, the instrumental cause). The contact of 
parts or movement involved in the material cause is not regarded 
as a separate cause, as it is by the Naiyayika, but is regarded as a 
part of the material cause. 

The nature of concomitance that determines the nature of a 
hetu is of two kinds: anvaya and vyatireka. Anvaya means agree- 
ment in presence of an element such that to its sole presence (in the 
midst of many irrelevant elements or conditions present with it) the 
effect is due!. Vyatireka means the negation of that element which 
involves the negation of the effect, i.e., that element which does not 
exist if the effect is absent (kdrydtirekena@navasthanam). The causal 
movement (vydpdra) is that which exists as a link between the 
cause and the effect; thus sense-object contact has for its dynamic 
cause the movement of the senses. In the case of God’s will no 
dynamic movement is regarded necessary for the production of the 
world. 

The pratyaksa pramana, the means of perceptual experience, is 
defined as the sense-faculties corresponding to the different kinds 
of perception. There are thus six pramdnas, viz., visual, tactual, 
gustatory, auditory, olfactory and mental; as opposed to the 
monistic Vedantic view of Sankara, manas is regarded here as a 
sense-faculty. All faculties are regarded as being atomic in their 
nature. The visual organ can perceive colours only when there is a 
“manifested colour” (udbhiita-ripavattva); the atoms of ghosts are 
not visible because they have no manifested colour. So for per- 
ception of all sense-qualities by the corresponding senses we have 
to admit that the sense-qualities, of touch, of smell, etc., must be 
manifested in order to be perceived. 


1 Tatra sva-sva-vyapyetara-yavat-karana-sattve yat-sattve avasyam yat- 
sattvam anvayah. Ibid. p. 32. 
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In agreement with the monistic Vedanta of Sankara tamas 
(darkness) is regarded here as a separate category and not as the 
mere negation of light. Negation itself is regarded as the positive 
existence of the locus in which the negation appears with specific 
reference to the appearance or disappearance of the negated object. 
Thus in the case of negation-precedent-to-production (prdg-— 
abhdva) of a jug, the simple material cause which will be helpful 
to the production or the appearance of the jug is regarded as the 
negative-precedent-to-production of the jug. In the case of nega- 
tion of destruction (dhvamsabhava) the cause is helpful to the dis- 
appearance of the jug, and is thus associated with the special quality 
that is regarded as the negation of destruction. The concept of 
negation is thus included in the conception of the cause; negation 
is thus a specific mode of samavayi karana and therefore identical 
with it. 

Regarding the manner in which visual cognitions of things are 
possible, the Samkhya and Vedanta uphold the subsistence of a 
vurttt (vrttt means mental state). When after looking at a thing we 
shut our eyes, there is an after-image of the ebject. This after-image 
cannot belong to the object itself, because our eyes are shut; it 
must itself belong to the ahamkara or the buddhi. It is supposed by 
the Samkhya and the Vedanta that this vrtti goes to external objects 
near and far and thereby produces a relation between the buddhi 
and the object. It may naturally be objected that this #rtii is not a 
substance and therefore cannot travel far and wide. The Samkhya 
and the Vedanta reply again that, since such travelling is proved by 
the facts of perception, we have to admit it; there is no rule that only 
existing substances should be able to travel and that in the absence 
of substance there should be no travelling. The Naiyayikas, how- 
ever, think that certain rays emanate from the eye and go to the 
object, sense-contact is thereby produced in association with the 
manas and dtman, and the result is sense-cognition; they therefore 
do not admit the existence of a separate vrtti. Purusottama, 
however, admits the urttz, but not in the same way as the Vedantists 
and the Samkhya; according to him this vrtti is a state of the buddhi 
which has been roused through the category of time and has mani- 
fested a preponderance of sattva quality. Time is hereby admitted 
as a category existing in the buddhi and not in the senses as it is in 
the Vedanta of Sankara (explained by Dharmaraja-dhvarindra in 
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the Vedanta-paribhasa). According to him time does not possess 
any colour, but can yet be perceived by the visual organs. But 
according to Purusottama time is a determinant of the buddhi and 
is the agent responsible, along with other accessories, for mental 
illumination; he says further that rays from the object penetrate 
the eye-ball and produce there certain impressions which remain 
even when the rays are cut off by the shutting of the eye. These 
retinal impressions are accessory to the production of illumination 
in the buddhi as the manifestation of sattva-gunat. Vrtti is thus a 
condition of buddh. 

In the illusory perception of conch-shell-silver it is supposed 
that by the power of rajas the impressions of silver experienced 
before are projected on to the object of perception, and by tamas 
the nature of conch-shell as such is obscured; in this manner a 
conch-shell is perceived as silver. 

The indeterminate knowledge arises at that stage in which the 
buddhi functions at the first moment of sense-operation; and it 
becomes determinate when in association with the sense-faculty 
there is modification in the buddhi as vurtti. Though with the rise 
of one vrtti a previous one disappears, it still persists in the form 
of impression (samskara); when these samskaras are later roused by 
specific causes or conditions, we have memory. 

The intuition of God is not, however, produced by the ordinary 
method of perception only by God’s grace, which is the seed of 
bhakti in all, can His nature be intuited; in the individual this 
grace manifests itself as devotion’. 


1 ukta-sannikarsa-janyam api savikalpakam jianam caksusadi-bhedena 
buddhi-vrttya janyata iti vrttir vicadryate. tatra netra-mmilane krte bahir-drsta- 
padarthasyeva kascidakaro netrantarbhasate. sa Gkaro na bahya-vastunah. 
asrayam atihaya tatra tasyasakya-vacanatvat. atah sa Gntarasyaiva kasyacana 
bhavitum arhatiti.... 

ya buddhi-vrttih samskaradhanadyartham janyata ity ucyate sa vrttir buddher 
na tattvantaram ndpy antahkarana-parinamantaram. kintu buddhi-tattvasya 
kala-ksubdha-sattvadi-guna-kyto’ vastha-visesa eva. na ca tasyavasthda-visesatve 
nirgamabhdadvena visayasamsargat tad-akarakatvam vrtter durghatatvam iti san- 
kyam. maya-gunasya rajasascancalatvena viksepakatvena ca darpane mukhasyeva 
netra-golake’pi bahya-visayGkara-samarpana-tad-akarasya sughatatvat. sa evam 
maytka akaro nayana-kiranesu netra-mudrane pratyaurttesu golakantar anubhityate. 
Prasthdnaratnakara, pp. 123-5- 

2 yaranam canugrahah. sa ca dharmantaram eva, na tu phaldditsaé. yasya- 
nugraham icchamitivakyat. sa ca bhakti-bija-bhiitah. ato bhaktya mam abhiyanatz, 
bhaktya tvananyaya sakyah bhaktya@’ham ekaya grahya ity adisu na virodhah. 
Ibid. p. 137. 
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Inference (anumdna) as a pramana is defined as instrument by 
which influential knowledge is attained; in other words, inference ts 
the knowledge which is derived through the mediation of other 
knowledge, a process which is, of course, affected by the knowledge 
of concomitance (vydapti-jfidna). Vyapti means the unconditioned — 
existence of hetu in the sadhya, i.e., where there is a hetu, there is 
a sadhya, and wherever there is absence of sddhya, there is absence 
of hetu; hetu is that by which one proceeds to carry on an inference, 
and sadhya is affirmation or denial. Following the Samkhya- 
pravacana-siitra Purusottama says that, when there is an uncon- 
ditional existence of one quality or character in another, there may 
be either a mutual or a one-sided concomitance between them; 
when the circle of the hetu coincides with the circle of the sddhya, 
we have samavyapti, and when the circle of the hetu falls within the 
circle of the sddhya, there is visama-vyaptt. 

Purusottama does not admit the kevalanvayi form of inference; 
for in the Brahman there is the absence of the sadhya. The objection 
that sucha definition will not hold good in the case of inference (where 
no negative existences are available), namely, that it is knowledge 
because it is definable, is invalid; for the Brahman is neither know- 
able nor definable. Even when an object is knowable in one form, 
it may be not knowable in another form. So even in the aforesaid 
inference negative instances are available; therefore the kevalanvayt 
form of inference, where it is supposed that concomitance is to be 
determined only by agreement, cannot be accepted?. 

When the co-existence of the hetu with the sddhya is seen in one 
instance or in many, it rouses the part-impressions and though in 
the memory of them necessary co-existence, and, following that, the 
hetu determines the sddhya. When we see in the kitchen the co- 
existence of fire and smoke, the necessary co-existence of the smoke 
with the fire is known; then later on, when smoke is seen in the hill 
and the co-existence of the smoke with the fire is remembered, the 
smoke determines the existence of the fire: this right knowledge is 
called anumiti. It is the nga that is the cause of the anumiti. Two 


* myata-dharma-sahitye ubhayor ekatarasya vd vyaptir iti. ubhayoh sama- 
vyaptikayoh krtakatvanityatvadi-riupayorekatarasya visama-vyaptikasya dhiima- 
der niyata-dharma-sahitye a-vyabhicarita-dharma-riipe samanadhikaranye vyaptih. 
Prasthanaratnakara, pp. 139-40. 

* sarvatrapi kenacid riipena jneyatvadi-sattve’pi riipantarena tad-abhavasya 
sarvajaninatvac ca kevalanvayi-sadhyakanumanasyuivabhavat. Ibid. p. 141. 
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kinds of anumdana are admitted by Purusottama, viz., kevala- 
vyatirekt, where positive instances are not available and the con- 
comitance is only through negation, and anvaya-vyatirekt, where 
the concomitance is known through the joint method of agreement 
and difference. 

Five propositions are generally admitted for convincing others 
by inference; these are pratyfid, hetu, uddharana, upanaya, and 
nigamana. Thus ‘“‘the hill is fiery” is the pratiad, “because it is 
smoky” is the hetu, ‘as in the case in the kitchen”’ is the udaharana, 
“‘whatever is smoky is fiery and whatever is not so is not so”’ is the 
upanaya, “‘therefore the smoke now visible is also associated with 
fire” is nigamana. But these need not be regarded as separate 
propositions; they are parts of one synthetic proposition’. But 
Purusottama in reality prefers these three, viz., pratiyfd, hetu and 
drstanta. 

Purusottama does not admit either upamdna or anupalabdhi as 
separate pramanas. Upamana is the pramdna by which a previous 
knowledge of similarity between two objects of which one is known 
enables one to know the other when one sees it; thus a man who does 
not know a buffalo, but is told that it is similar in appearance to 
the cow, sees the buffalo in the forest and knows it to be a buffalo. 
The sight of it makes him remember that a buffalo is an animal 
which is similar in appearance to the cow, and thus he knows it is 
a buffalo. Here perception as helped by memory of similarity is 
the cause of the new apprehension of the animal as a buffalo; what 
is called upamana thus falls within perception. 

Purusottama also admits arthdpattz, or implication, as separate 
pramdana, in the manner of Parthasarathimisra. This arthapatti is 
to be distinguished from inference. A specific case of it may be 
illustrated by the example in which one assumes the existence of 
someone outside the house when he is not found inside; the know- 
ledge of the absence of a living person from the house is not con- 
nected with the knowledge of the same man’s presence outside the 
house as cause and effect, and yet they are simultaneous. It is by 
the assumption of the living individual outside the house that his 
non-existence in the house can be understood; the complex notion 
of life and non-existence in the house induces the notion of his 
existence outside the house. It is the inherent contradiction that 


1 Ibid. p. 143. 
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leads us from the known fact to the unknown, and as such it is 
regarded as a separate pramana. 

Purusottama thinks that in some cases where knowledge is due 
to the accessory influence of memory its validity is not spontaneous, 
but is to be derived only through corroborative sources, whereas 
there may be other cases where knowledge may be self-valid. 


Concept of bhakti. 


Madhva, Vallabha and Jiva Gosvami were all indebted to the 
Bhdagavata-purana, and held it in high reverence; Madhva wrote 
Bhagavata-tatparya, Jiva Gosvami Sat-sandarbha, and Vallabha 
wrote not only a commentary on the Bhdgavata (the Subodhini) 
but also a commentary (Prakdsa) on his own karikas, the Tattvadipa, 
based on the teachings of the Bhdgavata. The Tativadipa consists 
of four books: the Sdstrarthaniriipana, the Sarvanirnaya of four 
chapters, Pramana, Prameya-phala, and the Sadhana, of which 
the first contains 83 verses, the second 100 verses, the third 110 
and the fourth 35. The third book, of, 1837 verses, contains 
observations on the twelve skandhas of the Bhdgavata-purana. 
The fourth book, which dealt with bhakti, is found only in a 
fragmentary condition. This last has two commentaries on it, 
the Nibandha-tippana, by Kalyanaraja, and one by Gotthulal 
(otherwise called Balakrsna). The Prakdsa commentary on the 
karikas was commented upon by Purusottama in the Avarana- 
bhanga, but the entire work has not been available to the present 
writer. According to the Tattvadipa the only sdstra is the Gitd, 
which is sung by the Lord Himself, the only God is Krsna the son 
of Devaki, the mantras are only His name and the only work is the 
service of God, the Vedas, the words of Krsna (forming the smrtis), 
the sitras of Vyasa and their explanations by Vyasa (forming the 
Bhagavata) are their four pramdnas. If there are any doubts re- 
garding the Vedas, they are solved by the words of Krsna; any 
doubts regarding the latter are explained by reference to the sitras, 
and difficulties about the Vydsa-siitras are to be explained by the 
Bhagavata. So far as the other smrtis are concerned, such as that 
of Manu and others, only so much of them is valid as is in con- 
sonance with these; but, if they are found contradictory in any part, 
they are to be treated as invalid. The true object of the sastras is 
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devotion to Hari, and the wise man who takes to devotion is best 
of all; yet there have been many systems of thought which produce 
delusion by preaching creeds other than that of bhakti. There is no 
greater delusion than devoting oneself to sastras and not to God; 
such devotees are always under bondage and suffer birth and re- 
birth. The culmination of one’s knowledge is omniscience, the 
culmination of dharma is the contentment of one’s mind, the 
culmination of bhakti is when God is pleased. With mukti there 
is destruction of birth and rebirth; but the world, being a manifesta- 
tion of Brahman, is never destroyed except when Krsna wishes to 
take it back within Himself. Wisdom and ignorance are both 
constituents of mdayd. 

Bhakti consists in firm and overwhelming affection for God 
with a full sense of His greatness; through this alone can there be 
emancipation. Though bhakti is the sadhana and moksa is the goal, 
yet it is the sadhana stage that is the best. Those who enter into the 
bliss of Brahman have the experience of that bliss in their selves; 
but those devotees who do not enter into this state nor into the 
state of jivan-mukti, but enjoy God with all their senses and the 
antahkarana, are better than the jivan-muktas, though they may be 
ordinary householders?. 

The jiva is atomic in nature, but yet, since the bliss of God is 
manifested in it, it may be regarded as all-pervasive. Its nature as 
pure intelligence cannot be perceived by the ordinary senses, but 
only by yoga, or knowledge through that special vision by which 
one sees God. The views of the monistic Vedanta that the jivas are 
due to avidyd is repudiated on the ground that, if avidya was 
destroyed by right knowledge, the bodily structure of the individual 
formed through the illusion of avidya would immediately be 
destroyed and as jivan-mukti would be possible. 

Brahman is described here as sacciddnanda—all-pervasive, 
independent, omniscient. He is devoid of any reduplication, either 
of this class or of a different class or as existing in Him—.e., jivas, 


z mahatmya-jfana-piirvas tu sudrdhah sarvato dhikah, 
sneho bhaktir iti proktas taya muktir na canyatha. 
Tattvarthadipa, p. 65. 

2 sya-tantra-bhaktanam tu gopikadi-tulyanam sarvendriyais tatha’ntah- 
karanaih sva-ripena ca’nandanubhavah. ato bhaktanam jivan-muktyapeksaya 
bhagavat-krpa-sahita-grhasrama eva visisyate. Vallabha’s commentary on 
Tattvadipana, p. 77. 
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the material world and the antarydmi: these are the three forms of 
God, they are not different from Him}. He is also associated with 
a thousand other noble qualities, purity, nobility, kindness, etc.; 
He is the upholder of the universe, controller of maya. God is on 
the one hand the samavaya and the nimittakadrana of the world, 
delights in His creation, and sometimes takes delight in with- 
drawing it within Himself; He is the repository of all contradictory 
qualities and causes delusion in various forms and appearances and 
disappearances of worldly manifestation. He is the changeable as 
well as the unchangeable?. Since the creation is a manifestation of 
Himself, the diversity of existence and the diversity in the distribu- 
tion of pleasure and pain cannot make Him liable to the charge of 
cruelty or partiality. The attempt to explain diversity as due to 
karma leads to the further difficulty that God is dependent on 
karma and is not independent; it also leaves unexplained why 
different persons should perform different karmas. If God as 
antaryadmin Himself makes us perform good or bad actions, He 
cannot also make us responsible for the same and distribute 
happiness to some and displeasure to others: but on the view that 
the whole creation is self-creative and that self-manifestation and 
the jivas are nothing but God all these difficulties are removed’. 
God is the creator of the world, yet He is not saguna, possessed of 
qualities; for the simple reason that the elements that constitute 
His qualities cannot stand against Him and deprive Him of His 
independence. Since He is the controller of the qualities, their 
existence and non-existence depend on Him. The conception of the 
freedom of God thus necessarily leads to the concept of His being 
both saguna and nirguna. The view of Sankara that Brahman 
appears as the world through the bondage of avidyd is a delusive 
teaching (pratarand-sdstra), because it lowers the dignity of God, 
and it should be rejected by all devotees. 

1 sa-jattya-vijattya-sva-gata-dvaita-varjitam. .. . Sa-jatlya jivd,  vijatiya 
jadah, sva-gatd antar-yaminah. trisv api bhagavan anusyiitas tririipas ca bhavatiti 


tair niriipitam dvaitam bhedas tad varjitam. Tattuvarthadipa and the commentary 
on it, p. 106. 
2 sarva-vadanavasaram nana-vadanurodhi tat. 

ananta-mirti tad brahma kitastham calam eva ca. 
viriiddha-sarva-dharmanamasrayam yukty-agocaram. 
avirbhava-tirobhavair mohanam bahu-ripatah. Ibid. p. 11 5. 
atma-srster na vaisamyam nairghrnyam capi vidyate. 
paksantare’pi karma syan niyatam tat punar brhat. 

Ibid. pp. 129-30. 
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He who thinks of God as all and of himself as emanating from 
Him, and who serves Him with love, is a devotee. In the absence 
of either knowledge or love we have only a lower kind of devotee; 
but in the absence of both one cannot be a devotee, though by 
listening to the scriptures one may remove one’s sins. The highest 
devotee leaves everything; his mind is filled with Krsna alone; for 
him there is no wife, no home, no sons, no friends, no riches, but 
he is wholly absorbed in the love of God. No one, however, can 
take the path of bhakti except through the grace of God. Karma 
itself, being of the nature of God’s will, manifests itself as His 
mercy or anger to the devotee; He approaches with His mercy and 
relieves him even if he be in a low state, and those who do not obey 
His commands or proceed in the wrong path He approaches with 
anger and causes to suffer. It is said that the law of karma is 
mysterious; the reason is that we do not know the manner in which 
God’s will manifests itself; sometimes by His grace He may 
even save a sinner, who may not have to take the punishment due 
to him. 

In the Sandilya-siitra bhakti is defined as the highest attachment 
(paranurakti) to God. Anurakti is the same as raga; so the sitra 
“‘paranuraktir isvare” means highest attachment to the object of 
worship (dradhya-visayaka-ragatvam)'. This attachment is associ- 
ated with pleasure (sukha-niyato raga). We remember that in the 
Visnu-purdana Prahlada expresses the wish that he may have ‘that 
attachment to God that is experienced with regard to sense- 
objects?. One must find supreme pleasure in God; it is this natural 
and spontaneous attachment to God that is called bhakti. Even if 
there is no notion of worship, but merely love, there also we can 
_ apply the term bhakti, as in the case of gopis towards Krsna. But 
ordinarily it arises from the notion of the greatness of God. This 
devotion, being of the nature of attachment, is associated with will 
and not with action; just as in the case of knowledge no action is 
necessary, but the only result is enlightenment, so the will that tends 


1 Sandilya-sitra, 1. 2. (commentary by Svapnesvara). 
: ya pritir a-vivekanam visayesv anapayini, 
tam anusmaratah sa me hrdayan mapasarpatu. 
Visnu-purdna, 1. 20. 19. 
3 Compare Gitd, x. 9: 
mac-citta mad-gata-prand bodhayantah paras-param 
kathayantas ca mam nityam tusyantica ramanti ca.... 
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to God is satisfied with devotion or attachment!. Bhakti cannot 
also be regarded as knowledge: jana and bhajana are two different 
concepts. Knowledge may be only indirectly necessary for attach- 
ment, but attachment does not lead to knowledge. A young 
woman may love a young man; this love does not lead to any new 
knowledge, but finds its fulfilment in the love itself. In the 
Visnu-purdna we hear of the gopis’ attachment of emancipation 
through excess of love; so attachment may lead to emancipation 
without any knowledge”. Yoga, however, is accessory both to 
knowledge and to bhakti. Bhakti is different also from sraddha (or 
faith), which may be an accessory even to karma. According to 
Kasya bhakti with the notion of the majesty of God leads to 
emancipation. According to Badarayana this emancipation consists 
in the nature of self as pure intelligence. According to Sandilya 
emancipation is associated with the notion of transcendence, 
immanence in the self. Through an excess of devotion under- — 
standing of the buddhi is dissolved in the bliss of God; it is this 
buddhi which is the upddhi or condition through which God 
manifests Himself as the jiva. 

Gopesvaraji Maharaja, in his Bhakti-martanda, follows the inter- 
pretation of bhakti in the Sdandilya-siitra and enters into a long 
discussion regarding its exact connotation. He denies that bhakti is a 
kind of knowledge or a kind of sraddhd (or faith); nor is bhakti akind 
of action or worship. Ramanuja defines bhakti as dhruvam smrtt, 
and regards it as only a kind of knowledge. Various forms of worship 
or prescribed ritual connected therewith lead to bhakti, but they 
cannot themselves be regarded as bhakti. In the Bhakti-cintamani, 
bhakti has been defined as yoge viyogavrttiprema, i.e., it is that form 
of love in which even when the two are together they are afraid of 
being dissociated and when they are not together they have a 
painful desire for union®. Sandilya, Haridasa and Guptacarya 
also follow the same view. Govinda Chakravarti, however, defines 


* na kriyakrty-apeksanad jianavat. Sandilya-siitra, 1. 1. 7. Sa bhaktir na 
kriyatmika bhavitum arhati prayatnanuvedhabhavat. Commentary on-Svapnes- 
vara. 

* tathapi brahma-visayinyah rater brahma-visaya-jfanopakarakatvam na 
pratyaksa-gamyam. kintu tariinyadeh ratau tathadarsanena brahm 
apy anumatavyam. Svapneégvara’s commentary on—I. 2. 15, zbid. 

S A-drste darsanotkantha drste vislesa-bhiruta 

nadrstena na drstena bhavata labhyate sukham. 
Bhakti-martanda, p. 75. 


agocarayam 
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this love as the yearning which never ceases even in spite of many 
difficulties and dangers!, and Paramartha Thakkuna, in his 
Premalaksana-candrika’, as an unspeakable yearning referring to 
an object. Visvanatha, in his Premarasdyina, defines it as a loving 
yearning or desire. Gunakara supplements the view of the 
Bhakti-cintamani and defines it as that which culminates in intense 
enjoyment?. 

Gopesvaraji Maharaja differs from all these definitions of bhakti 
that regard yearning and desire as its principal element. No desire 
can be an object of desire (purusartha); in the love of a son or any 
other dear relation we do not find any kind of desire playing a part; 
moreover desire refers to an unattained object, while bhaktz, 
attachment, is not so. 

Some say that bhakti is the cause of the melting of the mind; 
that is not acceptable either, for it has no reference to the object. 
There are others who define it as the object or condition with 
reference to which the amorous sentiment called love flows*. This 
definition is too wide, because all bhakti must have a reference to 
God, and according to it bhakti becomes a part of sex-sentiment. 
Gopeégvaraji, however, refers to the Tattvadipa-prakdsa of Vallabha 
and accepts the view there adopted, according to which bhaktz is 
composed of the root bhaj and suffix kt; the suffix means “‘love”’ 
and the root “‘service.”’ It is the general rule that root and sufhix 
together form a complete meaning in which the meaning of the 
suffix is dominant; bhakti thus means the action of bhaj, L.e., 
service (sevd). Sevd (service) is a bodily affair (e.g., striseva, 
ausadhaseva). Service, in order that it may be complete, implies 
love, and without love the service would be troublesome, but not 
desirable; love also for its completion requires service. This view 
has been objected to by Purusottama in his Bhakti-hamsa-vivrti. 

Referring to the Tattva-dipa-prakasa Gopesvaraji Maharaja 
thinks that according to Vallabha bhakti means sneha or affection, 
but, if we take the word analytically, it means sevd or service; he 
thinks that both prema and sevd form the connotative meaning of 


1 gadha-vyasana-sahasra-samp ate’ pt nir-antaram na hiyate yadtheti svadu tat 
prema-laksanam. Ibid. 
2 vastu-matra-visayini vacananarha samiha prema. Ibid. 
3 yatha yoge viyoga-vurttih prema tatha viyoge yoga-urttir api prema. Ibid. 
-s yam upadhim samasritya rasa adyo nigadyate tam 
upadhim budhottamsah premeti paricaksata. Ibid. p. 76. 
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bhakti!. He, however, develops further the concept of bhakti, and 
says that the idea of sevd forming the connotation of bhakti means 
the state of mind which slowly lowers down and merges itself 
into God?. i 

One of the results of bhakti or rather one of its characteristics 
has been described as the oneness of all with the self (sarvatma- 
bhava). Through the deep notion of love one sees everywhere one’s 
beloved, and even in separation one always perceives one’s beloved 
round one; but, God being all, it is natural that through intense 
attachment to Him one should perceive Him in all things; for these 
are all manifestations of God*. This identity of the self with all 
cannot be regarded as an illustration of Vedantic monism, as is 
explained by the followers of maryddd-marga; it is associated with 
intense love. This view of the pusti-mdrga (Vallabha school) is also 
shared by Haricarana, who is quoted by Gopesvara in support of 
his own view’. ; 

Bhakti is regarded as parallel to the other rasas described 
in the alamkara-sastra; as such, it affects the manas and the body 
with intense delight, coalescing with God, as it were®; affection 
is thus the dominant phase (sthdyt-bhdva) of the bhakti-rasa. 
Some have defined it as a reflection of God in the melted 
heart; this has been objected to both by Purusottama in his 
Pratibimba-vadda and by Gopesvara on the ground that formless God 
cannot have His reflection, and also on the ground that this would 


* prema-piirvakam kdayika-vyapdratvam bhaktitvam...athava  sri-krsna- 
utsayaka-prema-pirvaka-kayika-vyaparatvuam. Bhakti-martanda, p. 79. 

* tasmin krsne piirvam avarjitam tata ayattam tadadhinam tatah kramena 
bhagavad-ekatanam....gambhiratam praptam yac cetas tad eva sevariipam. 
samadhav iva bhagavati layam praptam iti yavat. Ibid. p. 82. 

He further quotes a passage from Vallabha’s Bhakti-vardhint in support of 
his statement: 

tatah prema tathd saktir vyasanafica yada bhaved iti, 
yada syad vyasanam krsne krtarthah syat tadaivahi. Ibid. p. 82. 

* vigadha-bhavena sarvatra tathanubhava-riipam yat karyam tadrsapriya-. 
tuadnubhavah, iti sarvdtma-bhavo laksitah. Bhasya-prakaga on Brahma-siitra, 
quoted in Bhakti-martanda, p. 85. 

‘S atah sarvatma-bhavo hi tyagatmapeksaya yutah bhava- 

svaritpaphalakah sva-sambandha-prakdasakah. 
dehadi-sphiirti-rahito visaya-tyaga-pirvakah 
bhavatma-kama-sambandhi-ramanadi-kriyah. 
sva-tantra-bhakti-sabdakhyah phalatma jiiayatam janaih. 
Ibid. p. 86. 

5 yatra  manahsarvendriyanam ananda-matra-kara- pada - mukhodaradi- 

bhagavad-ripata tatra bhakti-rasa eva. Ibid. p. 102. 
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make bhakti identical with God, and it is difficult to identify 
affection with the melting of the heart!. If atmanubhava be under- 
stood merely as the comprehension of identity with the self, in the 
fashion of Sankara monism, then there would be no pleasure in the 
attachment of God?. 

The assertion of the philosophic identity of the self and the 
Brahman is only for the purpose of strengthening the nature of 
bhakt1; it merely shows that the oneness that is felt through attach- 
ment can also be philosophically supported. In the intensity of 
love there is revealed a feeling of oneness with Krsna which is to be 
regarded as one of the transitory phases (vydbhicari bhava) of the 
emotion of bhakti, of which affection is the dominant phase (sthdyi 
bhava); the feeling of oneness is thus not the culminating result, 
but only a transitory phase. Thus bhakti does not result finally in 
knowledge; knowledge is an anga of bhakti?. As God is spiritual, 
so also is bhakti spiritual; as by the measures of fire objects become 
more or less heated, so relative proximity to God gives an experience 
of greater or less intensity of bhakt7*. 

Bhakti may be classified as phala-ripa (“fruit”), as sddhana- 
riipa (‘“‘means”’), and as saguna. The saguna-bhakt: is of three kinds, 
as forming part of different kinds of meditation, as part of know- 
ledge, and as part of karma. These again may be of eighty-one 
kinds, as associated with different kinds of quality. Bhakti as a 
phala is of one kind, and as sddhand (‘‘means’’) is of two kinds, viz., 
as part of knowledge (jndandngabhiita), and as directly leading to 
emancipation (bhaktih svatantryena muktidatri). The jnanangabhita- 
bhakti is itself of two kinds, as saguna and nirguna, of which the 
former is of three kinds, jf#ana-misra, vairdgya-misra and karma- 


1 It is interesting to refer here to the definition of bhakti as given by jiva in 
the Sat-sandarbha (p. 274), where bhakti is described as a dual existence in God, 
and, the bhakta being itself of the nature of blissful experience, sva-riipasakteh 
sarabhata hladint ndma ya vrttis tasyd eva sarabhitta-vrttiviseso bhakith sa ca 
ratyaparaparyayad. bhaktir bhavati bhaktesu ca niksipta-nyabhayakotth sarvada 
tisthati. ata evoktam bhagavan bhakto bhaktiman. 

2 kena kam pasyet iti sruteh bheda-vilopakatvena bhajandnandantaraya- 
bhittam yadi svatmatvena jfianam sampadayed bhajanandam nddadyat. 

Bhakti-martanda, p. 136. 

8 gti-gadha-bhavo’ bhedasphiirtir apt ek ovyabhicaribhavah. na tu sarvadika- 
stada svdtmanam tattvena visimsanti. Ibid. p. 139. 

4 yatha bhagavan mdnastyas tadvad bhagavatsambandha-naikatyat mana- 
syavirbhavantt bhaktir api mano-dharmatvena vyavahriyate. yatha vahni- 
natkatya-taratamyena bhaktyanubhava-taratamyam. Ibid. p. 142. 
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misra. The jfidna-misra (‘mixed with knowledge’’) may be of three 
kinds, high, middling and lower. The vairdgva-misra (‘‘mixed with 
detachment”) is only of one kind. The karma-misra (“mixed with 
action’’) is of three kinds. 

The principal means by which bhakti is attained through the 
grace of God is purity of heart. There are sixteen means prescribed - 
for attaining purity of heart, of which some are external and some 
internal. The three externals are ablutions, sacrifices and image- 
worship. The practice of meditation of God in all things is the 
fourth. The development of the sattva character of the mind is the 
fifth. Abnegation of all karmas and cessation of attachment is the 
sixth; showing reverence to the revered is the seventh. Kindness to 
the poor is the eighth. To regard all beings as one’s equals and 
friends is the ninth. Yamas and niyamas are the tenth and eleventh 
respectively. Listening to the scriptures from teachers is the 
twelfth, and listening to and chanting of God’s name is the 
thirteenth. Universal sincerity is the fourteenth. Good association 
is the fifteenth. Absence of egoism is the sixteenth. 

There is however a difference of view between two important 
schools of the bhakti-path. Those who follow the marydda-bhakti 
think that bhakti is attainable by one’s own efforts in following 
specific courses of duties and practices; the followers of the pusti- 
bhakti think that even without any effort bhakti can be attained by 
the grace of God alone’. 

The Vallabhas belong to the pusti-bhakti school and therefore 
do not admit the absolute necessity of personal effort. The followers 
of the marydada school also agree that the sddhanas are to be fol- 
lowed only so long as affection does not show itself; when once 
that has manifested itself, the sédhanas can no longer be regarded 
as determining it, for it manifests itself spontaneously. For the 
followers of the pusti school the sa@dhanas can at no stage determine 
the bhaktz; for it is generated through the grace of God ( pustimarge 
varanam eva sadhanam). According to the maryada school sins are 
destroyed by the practice of the sédhanas and emancipation attained 
through the rise of affection. To the followers of the pusti school the 
grace of God is sufficient to destroy obstructions of sins, and there 
is no definite order about the practices following affection or 


- krti-sadhya-sadhana-sadhya-bhaktir maryada-bhaktih tadrahitanaém bhaga- 
vad-anugrahaika-prapya-pusti-bhaktih. Bhakti-martanda, p. 151. 
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affection following the practices. In the Paficardtra bhakti is 
defined as affection associated with the majesty of God; but the 
association of the majesty of God is not a necessary part of bhakti. 
Purusottama defines bhakti as attachment to God with detachment 
from all fruits. Purity of mind can be attained both by knowledge and 
bhakti as produced by pusti or the grace of God; so the only condi- 
tion that can be attached to the rise of affection is the grace of God. 

It is impossible to say for what reason God is pleased to extend 
His grace; it cannot be for the relief of suffering, since there are 
many sufferers to whom God does not do so. It is a special character 
of God, by which He adapts certain people for manifesting His 
grace through them. 

As regards the fruit of bhakti, there are diverse opinions. 
Vallabha has said in his Sevdphala-vivrti that as a result of it one 
may attain a great power of experiencing the nature of God 
(a-laukika-samarthya), or may also have the experience of continual 
contact with God (sajujya), and also may have a body befitting the 
service of God (sevopayogi deha). This is his description of the 
pusti-marga. He has also described two other margas, the pravaha 
and the maryadd, in his Pusti-pravaha-marydda. The pravaha- 
marga consists of the Vedic duties which carry on the processes of 
birth and rebirth. Those however who do not transgress the Vedic 
laws are said to belong to the marydadd-marga. 'The pusti-marga 
differs from the other two madrgas in this, that it depends upon the 
grace of God and not on Vedic deeds?; its fruits are therefore 
superior to those of other margas*. 

Vallabha, in his Bhakti-vardhini, says that the seed of bhakti 
exists as prema or affection due to the grace of God, and, when it is 
firm, it increases by renunciation, by listening to the bhakti-sastra, 
and by chanting God’s name. The seed becomes strong when in 

1 maryadayam hi sravanadibhih papaksaye premotpattis tato muktih. pustt- 
margangikrtes tu atyanugraha-sadhyatvena tatra papader aprati-bandhakatvac 
chravanadiriipa premariipa ca yugapat paurvdparyena va vaiparityena va bhavati. 


Ibid. p. 152. mats 4 
2 ato vedoktatve’pi veda-tatparya-gocaratve’pi jiva-krtavaidha-sadhanesva- 
pravesat tad-asadhya-sadhanat phala-vailaksanyac ca sva-riipatah karyatah 
phalatas cotkarsac ca vedokta-sadhanebhyo pt bhinnaiva tat tadakarika pustir- 
astityato hetoh siddham ttt marga-trayo’tra na sandeha ityarthah. 
Commentary on Pusti-pravaha-maryada-bhedah, p. 8. 
3 yesu sadhana-dvara bhaktyabhivyaktih tesu sa anudbhuta bhava-riipena 
manast tisthati, tatah pijadisu sadhanes vanusthiyamanesu premadi-riupena kramad 
udbhita bhavati. Bhakti-vardhini-vivrti (by Purusottama), Sloka 5. 
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the householder’s state one worships Krsna, following one’s caste- 
duties with a complete absorption of mind. Even when engaged in 
duties one should always fix one’s mind on God; in this way there 
grows the love which develops into attachment or passion. The firm 
seed of bhakti can never be destroyed; it is through affection for 
God that other attachments are destroyed, and by the development | 
of this affection that one renounces the home. It is only when this 
affection for God grows into a passion (vyasana) that one attains 
one’s end easily. The bhakti rises sometimes spontaneously, some- 
times in association with other devotees, and sometimes through 
following favourable practices!. Gradual development of bhakti is 
described through seven stages in an ascending order; these are 
bhava, prema, pranaya, sneha, raga, anurdga, and vyasana. The 
passion or vyasana for God, which is the deepest manifestation of 
affection, is the inability to remain without God (tadvindna sthatum 
aSaktih); it is not possible for a man with such an attachment to 
stay at home and to carry on his ordinary duties. In the previous 
stages, though one may try to remain at home like a guest in the 
house, yet he always feels various obstructions in the proper mani- 
festation of his emotion; worldly attachments are always obstacles 
to the divine attachment of worldly ties which helps the develop- 
ment of bhakti?. 

Vallabha, however, is opposed to renunciation after the manner 
of monistic sannydsa, for this can only bring repentance, as being 
inefficacious?. The path of knowledge can bring its fruit in hundreds 
of births and it depends upon various other practices; the path of 
bhakti therefore should be taken up instead of the path of know- 
ledge*. Renunciation in the bhakti-marga proceeds only out of the 
necessity of the bhakti and for its proper maintenance, and not as 
a matter of duty. 

The fruits of bhakti have already been described as a-laukika- 
samarthya, sdyujya and sevopayogi-deha, and are further discussed 


1 See note 3, p. 355. 
® snehasakti-vyasanandm vindsanam. tathd sati krtam-api sarvam vyartham 


syat. tena tat-tydgam krivd yateta. Balakrsna’s commentary on Bhakti-vardhini, 
Sloka 6. 


3 atah kalau sa san-nyasah pascat tapdya nanyatha. pasanditvam bhavet 


capi tasmat jane na sam-nyaset. 
Vallabha’s San-nyasa-nirnaya, sloka 16. 
4 jianartham uttarangam ca siddhir janmasataih, janam ca sadhandpeksam 
yajnadi-sravandn matam param. San-nydsa-nirnaya of Vallabha, with Gokula- 
natha’s Vivarana, sloka 15. 
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in Vallabha’s Sevaphala, upon which various commentators have 
written with their several differences. Thus Devakinandana and 
Purusottama think that a-laukika-sdmarthya means that God has 
a special dvesa or that He favours the devotee with a special in- 
spiration, enabling him to experience the nature of the full bliss 
of God. Hariraja, however, thinks that it means the capacity 
for experiencing the separation of God; Kalyanaraja thinks that 
it means participation in divine music in heaven with God. 
Gopisa thinks that it means special fitness (svariipa-yogyata) for 
experiencing the supernatural joy of worshipping God}. The second 
fruit of bhakti (sdyujya) is considered by Purusottama, Baca Gopiga, 
and Devakinandana to be the merging of the devotee in the nature 
of God; Hariraja, however, regards it as a capacity for continual 
association with God. 

The obstacles to bhakti are regarded as udvega, pratibandha, and 
bhoga. Udvega means fear caused by evil persons or unsteadiness 
of mind through sins; pratibandha means obstacles of a general 
nature, and bhoga means ordinary experiences of pleasures and pains 
of body and mind. These obstacles can be removed by compre- 
hending the false nature of causes that give rise to them; but if on 
account of the transgressions of the devotee God is angry and does 
not extend His mercy, then the obstacles cannot be removed?. The 
true knowledge, by which the false comprehension giving rise to 
the obstacles can be removed, consists in the conviction that every- 
thing is given by God, everything is Brahman, that there is no 
sadhana, no phala and no enjoyer*. He who tries to enjoy the 
blessed nature of God easily removes the obstacles. The experiencing 
of God’s nature as a devotee is better than the bliss of Brahman itself 
and the pleasure of sense-objects (visaydnandabrahmanandapeksaya 
bhajandnandasya mahattvat). Mental unsteadiness as a result of 


1 tatra alaukika-samarthyam nama para-prapti-vivarana-srutyukta-bhagavat- 
sva-riipanubhave pradipavaddvesa iti sittrokta-ritika-bhagavadavesaja yogyata 
yaya rasatmakasya bhagavatah pirna-sva-ripanandanubhavah.  sri-devaki- 
nandanadavapyevam ahuh. sri-hari-rayas tu bhagavad-virahanubhava-sadmarthyam 
ity Ghuh. sri-kalydna-rayds tu bhagavata saha gandadi-samarthyam mukhyanam 
evetyahuh.  tatha gopinantvalaukika-bhajananandanubhave sva-riipa-yogyata 
ityahuh. Purusottama’s commentary on Sevaphala, sloka 1. 

2 kadacit duhsangadina ati-paksapati-prabhu-priya-pradvesena taddrohe 
prabhor atikrodhena prarthanayapt ksama-sam-bhavana-rahitena tasmin prabhuh 
phala-pratibandham karotiti sa bhagatat-krta-pratibandhah. 

Hariraja’s commentary on Sevdphala, sloka 3. 

3 yivekas tu mamaitad eva prabhunad krtam sarvam brahmatmakam ko’ham 

hifica sadhanam kim phalam ko data ko bhokta ityadi-rupah. Ibid. 
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attachment to worldly things stands in the way of extension of 
God’s grace; it can be removed by abnegating the fruits of karma. 
The emancipation that has been spoken of before as a result of 
bhakti is to be interpreted as the three-fold Sevdphala, superior, 
middling and inferior, viz., a-laukika-samarthya (uttama-seva- 
phala), sa@yujya (madhyama-sevaphala) and bhajanopayogi deha 
(adhama-seva-phala)}. 


Topics of Vallabha Vedanta as explained 
by Vallabha’s followers. 


A number of papers, which deserve some notice, were written 
by the followers of Vallabha on the various topics of the Vedanta. 
According to the Bhdgavata-purdna (111. 7, 10-11), as interpreted 
by Vallabha in his Subodhini, error is regarded as wrong attribu- 
tion of a quality or character to an entity to which it does not 
belong?. Taking his cue from Vallabha, Balakrsna Bhatta (otherwise 
called Dallii Bhatta) tries to evolve a philosophic theory of illusion 
according to the Vallabha school. He says that in the first instance 
there is a contact of the eye (as associated with the manas) with the 
conch-shell, and thereby there arises an indeterminate knowledge 
(samanyajnana), which is prior to doubt and other specific cogni- 
tions; this indeterminate cognition rouses the sattvaguna of the 
buddhi and thereby produces right knowledge. It is therefore said 
in the Sarvanirnaya that buddhi as associated with sattva is to be 
regarded as pramdna. In the Bhagavata (111. 26. 30) doubt, error, 
definite knowledge, memory and dream are regarded as states of 
buddhi; so the defining character of cognition is to be regarded as 
a function of buddhi. Thus it is the manas and the senses that pro- 
duce indeterminate knowledge, which later on becomes differen- 
tiated through the function of buddhi. When through the tamas 
quality of mdyd the buddhi is obscured, the conch-shell with which 
the senses are in contact is not perceived; the buddhi, thus obscured, 
produces the notion of silver by its past impression of silver, roused 
by the shining characteristic of the conch-shell, which is similar to 

1 bhakti-marge sevaya uttama-madhyama-sadharanadhikarakramena tat 
phala-trayam eva, no moksadih. Hariraja’s commentary on Sevaphala, sloka 6. 

* yatha jale candramasah pratibimbitasya tena jalena krto gunah kampdadi- 


dharmah dasanno vidyamadno mithyaiva dréyate na vastutascandrasya evam 


anatmano dehader dharmo janma-bandha-duhkhddiraupo drastur dtmano jivasya 
na isvarasya. Subodhini, 111. 7. 11. 
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silver. In the Sankara school of interpretation the false silver is 
created on the conch-shell, which is obscured by avidyd. The silver 
of the conch-shell-silver is thus an objective creation, and as such 
a relatively real object with which the visual sense comes in contact. 
According to Vallabha the conch-shell-silver is a mental creation 
of the buddhi!. The indefinite knowledge first produced by the 
contact of the senses of the manas is thus of the conch-shell, conch- 
shell-silver being a product of the buddhi; in right knowledge the 
buddhi takes in that which is grasped by the senses. This view of 
illusion is called anyakhyadti, i.e., the apprehension of something 
other than that with which the sense was in contact. The Sankara 
interpretation of illusion is false; for, if there was a conch-shell- 
silver created by the mdy4, it is impossible to explain the notion of 
conch-shell; for there is nothing to destroy the conch-shell-silver 
which would have been created. The conch-shell-silver having 
obscured the conch-shell and the notion of conch-shell-silver not 
being destructible except without the notion of the conch-shell, 
nothing can explain how the conch-shell-silver may be destroyed. 
If it is suggested that the conch-shell-silver is produced by maya 
and destroyed by mdyd, then the notion of world-appearances 
produced by mayd may be regarded as destructible by maya, and 
no effort can be made for the attainment of right knowledge. 
According to Vallabha the world is never false; it is our buddhi 
which creates false notions, which may be regarded as intermediate 
creation (antaralikt). In the case of transcendental illusion—when 
the Brahman is perceived as the manifold world—there is an 
apprehension of Him as being, which is of an indefinite nature. 
It is this being which is associated with characters and appearances, 
e.g., the jug and the pot, which are false notions created by buddhz. 
These false notions are removed when the defects are removed, and 
not by the intuition of the locus of the illusion; the intellectual 
creation of a jug and a pot may thus be false, though this does not 
involve the denial of a jug or a pot in the actual world’. So the 
notion of world-creation and world-destruction are false notions 
created by us. The jiva, being a part of God, is true; it is false only 


1 jad idam bauddham eva rajatam buddhya visayt-kriyate. na tu samanya- 
jriane caksur-visayi-bhitam iti vivekah. Vadavalt, p. 3- ae 
2 atrapi bauddha eva ghato mithya, na tu prapancantar-vartite niskarsah. 


Ibid. p. 6. 
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in so far as it is regarded as the subject of the cycle of birth and 
rebirth. The falsity of the reality of the world thus depends on the 
manner in which it is perceived?; so, when one perceives the world 
and knows it as Brahman, his intellectual notion of the real diversity 
of the world vanishes, though the actually perceived world may 
remain as it is*. The creation of mdyd is thus not external, but 
internal. The visible world, therefore, as such is not false; only the 
notion of it as an independent reality, apart from God, is false. The 
word maya is used in two senses, as the power of God to become 
all, and as the power of delusion; and the latter is a part of the 
former. 

Purusottama, however, gives a different interpretation in his 
Khydtivadda. He says that the illusion of conch-shell-silver is pro- 
duced by the objective and the external projection of knowledge as 
a mental state through the instrumentality of maya; the mental 
state thus projected is intuited as an object?. This external projec- 
tion is associated with the rising of older impressions. It is wrong 
to suppose that it is the self which is the basis of illusion; for the 
self is the basis of self-consciousness and in the perception of the 
conch-shell-silver no one has the notion “I am silver.” 

Speaking against the doctrine of the falsity of the world, 
Giridhara Gosvami says in his Prapaficavada that the illusoriness of 
the world cannot be maintained. If the falsity of the perceived 
world is regarded as its negation in past, present and future, then 
it could not have been perceived at all; if this negation be of the 
nature of atyantabhava, then, since that concept is dependent on 
the existence of the thing to be negated and since that thing also 
does not exist, the negation as atyantabhava does not exist either. 
If the negation of the world means that it is a fabrication of illusion, 
then again there are serious objections; an illusion is an illusion 
only in comparison with a previous right knowledge; when no 


comparison with a previous right knowledge is possible, the world 
cannot be an illusion. 


' 1 tatha ca siddham visayata-vaisistyena prapaficasya satyatvam mithydtvan- 
ca. evam svamate prapancasya paramarthika-vicare brahmatmakatvena satyatvam. 
Vddavah, p. 8. 

* tathatra caksuh-samyukta-prapafica-visayake brahmatva-jfiane utpanne 
bauddha eva prapafico nagyati. na tu caksur-grhito’yam ity arthah. Ibid. p. 8. 

° atah sukti-rajatadi-sthale mayaya bahih-ksipta-buddhi-urtti-riipam jfianam 
eva arthakarena khydyata iti mantavyam. Ibid. p. 121. 
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If the nature of the world be regarded as due to avidyd, one may 
naturally think, to whom does the avidyd belong? Brahman 
(according to the Sankarites) being qualityless, avidyd cannot be a 
quality of Brahman. Brahman Himself cannot be avidyd, because 
avidya is the cause of it. If avidyd is regarded as obscuring the 
right knowledge of anything, then the object of which the right 
knowledge is obscured must be demonstrated. Again, the 
Sankarites hold that the jiva is a reflection of Brahman on avidyd. 
If that is so, then the qualities of the jiva are due to avidyd as the 
impurities of a reflection are due to the impurity of the mirror. 
If that is so, the jiva being a product of the avidyd, the latter cannot 
belong to the former. In the Vallabha view the illusion of the 
individual is due to the will of God. 

Again, the avidyd of the Sankarites is defined as different from 
being and non-being; but no such category is known to anybody, 
because it involves self-contradiction. Now the Sankarites say that 
the falsity of the world consists in its indefinableness; in reality this 
is not falsity—if it were so, Brahman Himself would have been 
false. The sruti texts say that He cannot be described by speech, 
thought or mind. It cannot be said that Brahman can be defined 
as being; for it is said in the text that He is neither being nor non- 
being (na sat tan nasad ity ucyate). Again, the world cannot be 
regarded as transformation (vikdra); for, if it is a vikdra, one must 
point out that of which it is a wkdra; it cannot be of Brahman, 
because Brahman is changeless; it cannot be of anything else, since 
everything except Brahman is changeable. 

In the Vallabha view the world is not false, and God is regarded 
as the samavayi and nimitta-karana of it, as has been described 
above. Samavdyi-kdrana is conceived as pervading all kinds of 
existence, just as earth pervades the jug; but, unlike the jug, there 
is no transformation or change (vikdra) of God, because, unlike the 
earth, God has will. The apparent contradiction, that the world 
possessed of quality and characters cannot be identified with 
Brahman, is invalid, because the nature of Brahman can only be 
determined from the scriptural texts, and they unquestionably 
declare that Brahman has the power of becoming everything. 

In the Bhedabheda-svariipa-nirnaya Purusottama says that 
according to the satkaryavada view of the Vedanta all things are 
existent in the Brahman from the beginning. The jivas also, being 
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the parts of God, exist in Him. The difference between the causal 
and the effect state is that in the latter certain qualities or characters 
become manifest. The duality that we perceive in the world does 
not contradict monism; for the apparent forms and characters 
which are mutually different cannot contradict their metaphysical 
character of identity with God!. So Brahman from one point of 
view may be regarded as partless, and from another point of view 
as having parts. 

There is a difference, however, between the prapajica and the 
manifold world and samsdara, the cycle of births and rebirths. By 
the concept of samsdra we understand that God has rendered 
Himself into effects and the jivas and the notion of their specific 
individuality as performers of actions and enjoyers of experience. 
Such a notion is false; there is in reality no cause and effect, no 
bondage and salvation, everything being of the nature of God. This 
idea has been explained in Vallabha Gosvami’s Prapafica-samsara- 
bheda. Just as the sun and its rays are one and the same, so the 
qualities of God are dependent upon Him and identical with Him; 
the apparent, contradiction is removed by the testimony of the 
scriptural texts”. 

Regarding the process of creation Purusottama, after refuting 
the various views of creation, says that Brahman as the identity of 
sat, cit, and dnanda manifests Himself as these qualities and thereby 
differentiates Himself as the power of being, intelligence and action, 
and He is the delusive maya. These differentiated qualities show 
themselves as different; they produce also the notion of difference 
in the entities with which they are associated and express them- 
selves in definite forms. Though they thus appear as different, they 
are united by God’s will. The part, as being associated with the 
power of action, manifests itself as matter. When the power of 
intelligence appears as confused it is the jiva*. From the point of 
view of the world the Brahman is the vivartakarana; from the point 
of view of the self-creation of God, it is parindmat’. 


? srsti-dasayam jagad-brahmanoh karya-karana-bhavaj jagajjivayor amsamsi- 
bhavac ca upacariko bhavan ndapi na vastavabhedam nihanti. tenedanim ‘api 
bheda-sahisnur eva’bhedah. Vadavali, p. 20. 

® vadakatha of Gopesvarasvami in Vadavali, p. 31. 

* See Purusottama’s Srstibhedavada, p. 115. 

* evam ca antara-srstim prati vivartopadanatvam atma-srsti: 7 ina- 
myupadanatvam brahmanah. Ibid. p. 11 z ice G1 Me dae 
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Vitthala’s Interpretation of Vallabha’s Ideas. 


Vitthala, the son of Vallabha, wrote an important treatise called 
Vidvanmandana upon which there is a commentary, the Suvarna- 
sitra, by Purusottama. The central ideas of this work may now be 
detailed. 

There are many Upanisadic texts which declare that Brahman 
is without any determinate qualities (nirvisesa) and there are others 
which say that He is associated with determinate qualities, i.e., He 
is savisesa. The upholders of the former view say that the gunas or 
dharmas which are attributed by the other party must be admitted 
by them as having a basis of existence somewhere. This basis must 
be devoid of qualities, and this qualityless being cannot be re- 
pudiated by texts which declare the Brahman to be endowed with 
qualities; for the latter can only be possible on the assumption of 
the former, or in other words the former is the upajivya of the 
latter. It may, however, be argued that the sruti texts which declare 
that the Brahman is qualityless do so by denying the qualities; the 
qualities then may be regarded as primary, as the ascertainment of 
the qualityless is only possible through the denial of the qualities. 
The reply is that, since the sruti texts emphasize the qualityless, the 
attempt to apprehend the qualityless through qualities implies 
contradiction; such a contradiction would imply the negation of 
both quality and qualityless and lead us to nihilism (Siinya-vdada). 
If, again, it is argued that the denial of qualities refers only to 
ordinary mundane qualities and not to those qualities which are 
approved by the Vedas, then there is also a pertinent objection; for 
the sruti texts definitely declare that the Brahman is absolutely 
unspeakable, indefinable. But it may further be argued that, if 
Brahman be regarded as the seat of certain qualities which are 
denied of it, then also such denial would be temporarily qualified 
and not maintained absolutely. A jug is black before being burnt 
and, when it is burnt, it is no longer black, but brown. The reply 
proposed is that the qualities are affirmed of Brahman as con- 
ditioned and denied of Brahman as unconditioned. When one’s 
heart becomes pure by the worship of the Brahman as conditioned 
he understands the nature of Brahman as unconditioned. It is for 
the purpose of declaring the nature of such a Brahman that the 
texts declare Him to be qualityless: they declare Him to be endowed 
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with qualities when He is conditioned by avidyd. To this Vitthala 
says that, if Brahman is regarded as the Lord of the world, He 
cannot be affirmed as qualityless. It cannot be argued that these 
qualities are affirmed of Brahman as conditioned by avidyd; for, 
since both Brahman and avidyd are beginningless, there would be 
a continuity of creation; the creation, being once started by avidyd, 
would have nothing else to stop it. In the Vedantic text it is the 
Brahman associated with will that is regarded as the cause of the 
world; other qualities of Brahman may be regarded as proceeding 
from His will. In the Sankarite view, according to which the will 
proceeds from the conditioned Brahman, it is not possible to state 
any reason for the different kinds of the will. If it is said that the 
appearance of the different kinds of will and qualities is the very 
nature of the qualities of the conditioned, then there is no need to 
admit a separate Brahman. It is therefore wrong to suppose that 
Brahman exists separately from the gunas of which He is the seat 
through the conditions. In the Brahma-sitra also, immediately after 
launching into an enquiry about Brahman, Badarayana defines His 
nature as that from which the creation and destruction of the world 
has proceeded; the Brahma-siitra, however, states that such creative 
functions refer only to a conditioned Brahman. It is wrong to say 
that, because it is difficult to explain the nature of pure Brahman, 
the Brahma-sitra first speaks of the creation of the world and then 
denies it; for the world as such is perceived by all, and there is no 
meaning in speaking of its creation and then denying it—it is as if 
one said ‘‘ My mother is barren’”’. If the world did not exist, it would 
not have appeared as such. It cannot be due to vasand; for, if the 
world never existed, there would be no experience of it and no 
vasana. Vasana also requires other instruments to rouse. it, and 
there is no such instrument here. 

It cannot be said that the avidyd belongs to the jivas, because 
the jivas are said to be identical with Brahman and the observed 
difference to be due to false knowledge. If knowledge destroys 
avidyd, then the avidyd of the jiva ought to be destroyed by the 
avidya underlying it. Again, if the world is non-existent, then its 
cause, the avidyd, ought also to be non-existent. What is jiva? 
It cannot be regarded as a reflection of Brahman; for only that 
which has colour can have reflection; it is not the formless sky that 
is reflected in the sky, but the rays of the sun hovering above. 
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Moreover, avidyd is all-pervasive as Brahman: how can there be 
reflection? Again such a theory of reflection would render all our 
moral efforts false, and emancipation, which is their result, must 
also be false; for the means by which it is attained is very false. 
Moreover, if the Vedas themselves are false, as mere effects of 
avidyd, it is wrong to suppose that the nature of Brahman as 
described by them is true. Again, in the case of reflections there 
are true perceivers who perceive the reflection; the reflected images 
cannot perceive themselves. But in the case under discussion there 
are no such perceivers. If the Paramatman be not associated with 
avidyd, He cannot perceive the jivas, and if He is associated with 
avidyd, He has the same status as the jivas. Again, there is no one 
who thinks that jiva is a reflection of the Brahman on the antah- 
karana; upon such a view, since the jivanmukta has an antahkarana, 
he cannot be a jivanmukta. If the jiva is a reflection on avidyd, then 
the jivanmukta whose avidya has been destroyed can no longer have 
a body. Since everything is destroyed by knowledge, why should 
there be a distinction in the case of the prarabdha karma? Even 
if by the prarabdha karma the body may continue to exist, there 
ought not to be any experience. When one sees a snake his body 
shakes even when the snake is removed; this shaking is due to 
previous impressions, but prarabdha karma has no such past 
impressions, and so it ought to be destroyed by knowledge; the 
analogy is false. It is therefore proved that the theory of the jiva 
as reflection is false. 

There is another interpretation of the Sankara Vedanta, in which 
it is held that the appearance of the jiva as existing separate from 
Brahman is a false notion; impelled by this false notion people are 
engaged in various efforts for self-improvement?. On this explana- 
tion too it is difficult to explain how the erroneous apprehension 
arises and to whom it belongs. The jiva himself, being a part of 
the illusion, cannot be a perceiver of it, nor can the nature of the 
relation of the avidyd and the Brahman be explained; it cannot be 
contact, because both avidyd and Brahman are self-pervasive; it 
cannot be illusory, since there is no illusion prior to illusion; it cannot 


1 asmin pakse jivasya vastuto brahmatve bheda-bhanasya jiva-padavacyatayas 
ca dustatvam na tu svariipdtirekatvam na va moksasya apurusarthatvam na va 
paralaukika-prayatna-pratirodhah. Purusottama’s Suvarna-siitra on Vidvan- 
mandana, p. 37. 
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be unique, since in that case even an emancipated person may have 
an error. Again, if avidyd and its relation are both beginningless 
and jiva be also beginningless, then it is difficult to determine 
whether avidyd created jiva or jiva created avidyd. 

It must therefore be assumed that the bondage of the jivas or 
their existence as such is not beginningless. Their bondage is 
produced by avidyd, which is a power of God, and which operates 
only with reference to those jivas whom God wishes to bind. For 
this reason we have to admit a number of beings, like snakes and 
others, who were never brought under the binding power of 
avidya'. All things appear and disappear by the grace of God as 
manifesting (a@virbhdva) and hiding (tirobhdva). The power of 
manifesting is the power by which things are brought within the 
sphere of experience (anubhava-visayatva-yogyatavirbhavah), and 
the power of hiding is the power by which things are so obscured 
that they cannot be experienced (tad-avisaya-yogya tatirobhavah). 
Things therefore exist even when they are not perceived; in the ' 
ordinary sense existence is defined as the capacity of being per- 
ceived, but in a transcendental sense things exist in God even when 
they are not perceived. According to this view all things that 
happened in the past and all that may happen in the future—all 
these exist in God and are perceived or not perceived according to 
His will?. 

The jiva is regarded as a part of God; this nature of jiva can 
be realized only on the testimony of the scriptures. Being a part 
of God, it has not the fullness of God and therefore cannot be as 
omniscient as He. The various defects of the jiva are due to God’s 
will: thus, in order that the jiva may have a diversity of experience, 
God has obscured His almighty power in him and for securing his 
moral efforts He has associated him with bondage and rendered him 
independent. It is by obscuring His nature as pure bliss that the 
part of God appears as the jiva. We know that the followers of 
Madhva also regard the jivas as parts of God; but according to them 
they are distinct from Him, and the identity of the Brahman and 
the jiva is only in a remote sense. According to the Nimbarkas 


1 yad-bandhane tad-iccha tam eva sa badhnati. Purusottama’s Suvarna-sitra, 
Pp. 35. 

a asmin kale asmin dese idam karyam idam bhavatu iti iccha-visayatvuam 
avir-bhavah tada tatra tat ma bhavatu iti iccha-visayatvam tirobhavah. Ibid. 
p- 56. 
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tivas are different from God, and are yet similar to Him: they too 
regard jivas as God’s parts, but emphasize the distinctness of the 
itvas as well as their similarity to Him. According to Ramanuja 
God holds the jivas within Himself and by His will dominates all 
their functions, by expanding or contracting the nature of the 
jiva’s knowledge. According to Bhaskara jiva is naturally identical 
with God, and it is only through the limiting conditions that he 
appears as different from Him. According to Vijfiana-bhiksu, 
though the jivas are eternally different from God, because they 
share His nature they are indistinguishable from Him}. 

But the Vallabhas hold that the jivas, being parts of God, are 
one with Him; they appear as jivas through His function as 
avirbhava and tirobhava, by which certain powers and qualities that 
exist in God are obscured in the jiva and certain other powers are 
manifested. The manifestation of matter also is by the same process ; 
in it the nature of God as intelligence is obscured and only His 
nature as being is manifested. God’s will is thus the fundamental 
determinant of both jiva and matter. This also explains the diversity 
of power and character in different individuals, which is all due to 
the will of God. But in such a view there is a serious objection; for 
good and bad karmas would thus be futile. The reply is that God; 
having endowed the individual with diverse capacities and powers 
for his own self-enjoyment, holds within His mind such a scheme 
of actions and their fruits that whoever will do such actions will be 
given such fruits. He does so only for His own self-enjoyment in 
diverse ways. The law of karma is thus dependent on God and is 
dominated by Him?. Vallabha, however, says that God has ex- 
plained the goodness and badness of actions in the scriptures. 
Having done so, He makes whoever is bent upon following a 
particular course of conduct do those actions. Jiva’s will is the 
cause of the karma that he does; the will of the person is determined 
by his past actions; but in and through them all God’s will is the 
ultimate dispenser. It is here that one distinguishes the differences 
between the marydada-marga and the pusti-marga: the marydda- 

1 jtvanam nitya-bhinnatvam angikrtya avibhaga-laksanam angikrtya saja- 
tiyatve satt avibhaga-pratiyogitvam amsatvam tad-anuyogitvam ca amsitvam. 
Suvarna-siitra, p. 85. 

2 kridaiva muktya anyat sarvam upasarjanibhitam tatha ca tadapeksya 
bhagavan vicitra-rasanubhavartham evam yah karisyatt tam evam harisyamiti 
svayam eva karyddau cakara. Vidvan-mandana, p. 91. 
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marga is satisfied that in the original dispensation certain karmas 
should be associated with certain fruits, and leaves the individual 
to act as he pleases; but the pusti-marga makes the playful activity 
of God the cause of the individual’s efforts and also of the law of 
karma’. 

The Upanisad says that, just as sparks emanate from fire, so the 
jivas have emanated from Brahman. This illustration shows that 
the jivas are parts of God, atomic in nature, that they have 
emanated from Him and may again merge in Him. This merging 
in God (Brahma-bhdava) means that, when God is pleased, He mani- 
fests His blissful nature as well as His powers in the jiva®. At the 
time of emancipation the devotees merge in God, become one with 
Him, and do not retain any separate existence from Him. At the 
time of the incarnation of God at His own sweet will He may in- 
carnate those parts of Him which existed as emancipated beings 
merged in Him. It is from this point of view that the emancipated 
beings may again have birth’. 

It is objected that the jivas cannot be regarded as atomic in 
nature, because the Upanisads describe them as all-pervasive. 
Moreover, if the jivas are atomic in nature, they would not be 
conscious in all parts of the body. The analogy of the sandal-paste, 
which remaining in one place makes the surrounding air fragrant, 
does not hold good; for the surrounding fragrance is due to the 
presence of minute particles. This cannot be so with the souls; 
consciousness, being a quality of the soul, cannot operate unless the 
soul-substance is present there. The analogy of the lamp and its 
rays is also useless; the lamp has no pervasive character; for the 


1 acaryas tu yatha putram yatamana-valam vd padartha-guna-dosau varnayan 
api yat-prayatnabhinivesam pasyati tathaiva karayati. phala-danartham Ssrutau 
karmapeksa-kathanat phaladane karmapeksah karma-karane jiva-krta-prayatna- 
peksah, prayatne tat-karmdpeksah, svargadi-kadme ca lokapravahapeksah kdaraya- 
titi na brahmano dosagandho’pi, na caivam anisvaratvam. maryadamargasya 
tathaiva nirmanat. yatra tvanyathd tatra pusti-margangtkara ityahuh. ayamapi 
paksah svakrtamarydadaya eva hetutvena kathanan maryadakarane ca krideccham 
rte hetvantarasya sambhavad asmaduktanndtiricyate. Vidvan-mandana, p. 92. 

® brahma-bhavasca bhagavad-ukta-sadhanakaranena santustat bhagavata 
ananda-prakatyat svaguna-svaritpaisvaryadi-prakatydac ceti jfieyam.... Ibid. p. 96. 

% mokse jiva-brahmanor abhinnatuad abhinnasvabhavenaiva nmiripanad 
ityarthah. tenadi-madhydavasanesu suddha-brahmana evopaddnatvat....svavata- 
rasamaye kridartham saksad yogyds ta eva bhavantiti tdnapyavatarayatiti 
punar nirgama-yogyatuam, idameva, muktanupasrpya vyapadesaditisiitrenoktam.... 
mukta apt lila-vigraham kytva bhajanti iti. Ibid. p. Q7.- f 
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illumination is due to the presence of minute light-particles. To 
this Vitthala replies that Badarayana himself describes the nature 
of the jivas as atomic. The objection that qualities cannot operate 
in the absence of the substance is not valid either. Even the 
Naiyayikas admit that the relation of samavdya may exist without 
the relata. The objection that the fragrance of a substance is due 
to the presence of minute particles of it is not valid; for a piece 
of musk enclosed in a box throws its fragrance around it, and in 
such cases there is no possibility for the minute particles of the 
musk to come out of the box; even when one touches garlic, the 
smell is not removed even by the washing of the hand. It must 
therefore be admitted that the smell of a substance may occupy a 
space larger than the substance itself. There are others who think 
that the soul is like fire, which is associated with heat and light, the 
heat and light being comparable to consciousness; they argue that, 
being of the nature of consciousness, the soul cannot be atomic. 
This is also invalid; for the Upanisad texts declare that knowledge 
is a quality of the soul, and it is not identical with it. Even heat and 
light are not identical with fire; through the power of certain gems 
and mantras the heat of the fire may not be felt; warm water 
possesses heat, though it has no illumination. Moreover, the 
Upanisad texts definitely declare the passage of the soul into the 
body, and this can only be possible if the soul is atomic. The objec- 
tion that these texts declare the identity of souls with Brahman 
cannot be regarded as repudiating the atomic nature of the jivas; 
because this identification is based on the fact that the qualities of 
knowledge or intuition that belong to the jivas are really the quali- 
ties of God. The jivas come out of Brahman in their atomic nature 
and Brahman manifests His qualities in them, so that they may 
serve Him. The service of God is thus the religion of man; being 
pleased with it God sometimes takes man within Himself, or at 
other times, when He extends His highest grace, He keeps him near 
Himself to enjoy the sweet emotion of his service’. 

The Sankarites think that Brahman is indeterminate (nzrvisesa) 
and that all determination is due to avidyd. This view is erroneous; 

1 ata eva sahaja-hari-dasya-tadamsatvena brahma-svarupasya ca nijanisarga- 
prabhu-srigokula-natha-carana-kamala-dasyam eva sva-dharmah. tena catisam- 
tustah svayam prakatibhiiya nija-gunams tasmai datta svasmin pravesayati 


svariipanandanubhavartham. athava tyanugrahe nikate sthapayati tato’ dhika- 
rasa-dasya-karanartham iti. Ibid. p. 110 


DIV 24 
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for the supposed avidyd cannot belong to the jivas; if it did, it could 
not affect the nature of Brahman. Nor can it belong to Brahman, 
because Brahman, being pure knowledge, is destructive of all 
avidyd; again, if the avidya belonged to the Brahman from be- 
ginningless time, there would be no mirvisesa Brahman. It must 
therefore be admitted that Brahman possesses the power of know- 
ledge and action and that these powers are natural to and identical 
with Him. Thus God, in association with His powers, is to be 
regarded as both determinate and indeterminate; the determinate 
forms of Brahman are, however, not to be regarded as different 
from Brahman or as characters of Him; they are identical with 
Brahman Himself}. | 

If maya is regarded as the power of Brahman, then Vallabha is 
prepared to admit it; but, if mdyd is regarded as something unreal, 
then he repudiates the existence of such a category. All knowledge 
and all delusion come from Brahman, and He is identical with so- 
called contradictory qualities. If a separate maya is admitted, one 
may naturally enquire about its status. Being unintelligent (jada), 
it cannot of itself be regarded as the agent (Rartr); if it is dependent 
on God, it can be conceived only as an instrument—but, if God is 
naturally possessed of infinite powers, He cannot require any such 
inanimate instrument. Moreover, the Upanisads declare that 
Brahman is pure being. If we follow the same texts, Brahman can- 
not be regarded as associated with qualities in so far as these gunas 
can be considered as modifications of the qualities of sattva, rajas 
and tamas. It is therefore to be supposed that the mdyd determines 
or modifies the nature of Brahman into His determinate qualities. 
To say that the manifestation of mdyd is effected by the will of God 
is objectionable too; for, if God’s will is powerful in itself, it need 
not require any upddhi or condition for effecting its purpose. In 


reality it is not possible to speak of any difference or distinction 
between God and His qualities. 


* brahmanyapi miirtamiirtariipe sarvatah veditavye evam tvanena prakarena 


veditavye brahmana ete riipe iti; kintu brahmaiva iti veditavye. Vidvan- 
mandana, p. 138. 
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Life of Vallabha (1481-1533). 


Vallabha was born in the lineage of Yajfianarayana Bhatta; his 
great-grandfather was Gangadhara Bhatta, his grandfather Ganapati 
Bhatta, and his father Laksmana Bhatta. It is said that among them- 
selves they performed one hundred somaydgas (soma sacrifices). 
The family was one of Telugu Brahmins of South India, and the 
village to which they belonged was known as Kamkar Khamlh; his 
mother’s name was Jllamagaru. Glasenapp, following N. G. Ghosh’s 
sketch of Vallabhacarya, gives the date of his birth as a.D. 1479; 
but all the traditional accounts agree in holding that he was born in 
Pamparanya, near Benares, in Samvat 1535 (A.D. 1481), in the month 
of Vaisakha, on the eleventh lunar day of the dark fortnight. About 
the time of his birth there is some discrepancy of opinion; but it 
seems very probable that it was the early part of the night, when the 
Scorpion was on the eastern horizon. He was delivered from the 
womb in the seventh month underneath a tree, when Laksmana 
Bhatta was fleeing from Benares on hearing of the invasion of that 
city by the Moslems; he received initiation from his father in his 
eighth year, and was handed over to Visnucitta, with whom he 
began his early studies. His studies of the Vedas were carried on 
under several teachers, among were them Trirammalaya, Andhana- 
rayanadiksita and Madhavayatindra. All these teachers belonged 
to the Madhva sect. After his father’s death he went out on 
pilgrimage and began to have many disciples, Damodara, Sambhi, 
Svabhi, Svayambhi and others. Hearing of a disputation in the 
court of the king of Vidyanagara in the south, he started for the 
place with his disciples, carrying the Bhagavata-purana and the 
symbolic stone (sdlagrama sila) of God with him. The discussion 
was on the problem of the determinate nature of Brahman; 
Vallabha, being of the Visnusvami school, argued on behalf of 
the determinate nature of Brahman, and won after a protracted 
discussion which lasted for many days. He met here Vy4sa-tirtha, 
the great Madhva teacher. From Vidyanagara he moved towards 
Pampa and from there to the Rsyamukha hill, from there to 
Kamakasni, from there to Kanci, from there to Cidambaram 
and from there to Ramegvaram. Thence he turned northwards 
and, after passing through many places, came to Mahisapuri and 


was well received by the king of that place; from there he came 
24-2 
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to Molulakota (otherwise called Yadavadri). From there he 
went to Udipi, and thence to Gokarna, from where he again 
came near Vidyanagara (Vijayanagara) and was well received 
by the king. Then he proceeded to Panduranga, from there to 
Nasik, then by the banks of the Reva to Mahismati, from there to 
Visala, to a city on the river Vetravati to Dhalalagiri, and from there 
to Mathura. Thence he went to Vrndavana, to Siddhapura, to the 
Arhatpattana of the Jains, to Vrddhanagara, from there to Visva- 
nagara. From Visvanagara‘he went to Guzerat and thence to the 
mouth of the river Sindh through Bharuch. From there he pro- 
ceeded to Bhamksetra, Kapilaksetra, then to Prabhasa and Raivata, 
and then to Dvaraka. From there he proceeded to the Punjab by 
the banks of the river Sindh. Here he came to Kuruksetra, from 
there to Hardwar and to Hrsikega, to Gangottri and Yamunottri. 
After returning to Hardwar he went to Kedara and Badarikasrama. 
He then came down to Kanauj, then to the banks of the Ganges, 
to Ayodhya and Allahabad, thence to Benares. From there he 
came to Gaya and Vaidyanatha, thence to the confluence of the 
Ganges and the sea. He then came to Puri. From there he went 
to Godavari, proceeded southwards and-came again to Vidya- 
nagara. Then he proceeded again to Dvaraka through the Kathia- 
wad country; from there he came to Puskara, thence again to 
Brndavana and again to Badarikasrama. He then came again to 
Benares; after coming again to the confluence of the Ganges he 
returned to Benares, where he married Maha-laksmi, the daughter 
of Devanna Bhatta. After marriage he started again for Vaidyanatha 
and from there he again proceeded to Dvaraka, thence again to 
Badarikasrama; from there he came to Brndavana. He again 
returned to Benares. He then came to Brndavana. From there he 
came to Benares, where he performed a great somaydga. His son 
Vitthalanatha was born in 1518 when he was in his thirty- 
seventh year. For his later life he renounced the world and became 
a sannyasin. He died in 1533. He is said to have written eighty- 
four works and had eighty-four principal disciples. 
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Works of Vallabha and his Disciples. 


Of the eighty-four books (including small tracts) that Vallabha 
is said to have written we know only the following; Antahkarana- 
prabodha and commentary, Acdarya-karika, Anandadhikarana, Arya, 
Ekdnta-rahasya, Krsndasraya, Catuhslokibhdgavata-tika, falabheda, 
Yaiminisiitra-bhasya-mimadmsa, Tattvadipa (or more accurately 
Tattvarthadipa and commentary), Trividhalilanamavalt, Navaratna 
and commentary, Nibandha, Nirodha-laksana and Vivrtt, Patrava- 
lambana, Padya, Parityaga, Parivrddhastaka, Purusottamasahasra- 
nama, Pusti-pravaha-maryddabheda and commentary, Piirva- 
mimamsa-karika, Premamrta and commentary, Praudhacaritanama, 
Balacaritanaéman, Balabodha, Brahma-sitranubhasya, Bhakti- 
vardhini and commentary, Bhakti-siddhanta, Bhagavad-gita-bhasya, 
Bhdgavata-tativadipa and commentary, Bhdgavata-purdna-tika 
Subodhini, Bhagavata-purana-dasamaskandhanukramamka, Bhaga- 
vata-purdna-pancamaskandha-tika, Bhagavata-purdna-tkadasaskan- 
dharthantripana-karikad, Bhdgavatasdra-samuccaya, Mangalavada, 
Mathura-mahatmya, Madhurdastaka, Yamunastaka, Rajalilanama, 
Vivekadhairyasraya, V edastutikarika, Sraddhaprakarana, Srutisara, 
Sannydsanirnaya and commentary, Sarvottamastotra-tippana and 
commentary, Saksatpurusottamavakya, Siddhanta-muktavali, Sid- 
dhanta-rahasya, Sevaphala-stotraand commentary, Svaminyastaka'. 

The most important of Vallabha’s works are his commentary 
on the Bhdgavata-purana (the Subodhini), his commentary on the 
Brahma-sitra, and his commentary Prakasa on his own Tattvadipa. 
The Subodhini had another commentary on it called the Subodhini- 
lekhaand the Subodhini-yojana-nibandha-yojana; the commentary on 
the Rasapaficadhyaya was commented upon by Pitambara in the 
Rasapancadhyayi-prakdsa. Vallabha’s commentary on the Brahma- 
siitra, the Anubhasya, had a commentary on it by Purusottama (the 
Bhasya-prakasa), another by Giridhara (Vivarana), another by 
Iccharama (the Brahma-sitranubhasya-pradipa), and another, the 
Balaprabodhini, by Sridhara Sarma. There was also another com- 
mentary on it, the Anubhasya-nigidhartha-diptka by Lalu Bhatta, of 
the seventeenth century; another by Muralidhara, the pupil of 
Vitthala (the Anubhdsya-vyakhya), and the Vedanta-candrika by an 


1 See Aufrecht’s Catalogus Catalogorum. 
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anonymous writer. Vallabha’s own commentary Prakasa on the 
karikas he had written had a commentary on the first part of it, 
the Avarana-bhanga by Pitambaraji Maharaja. The Tattvarthadipa 
is divided into three sections, of which the first, the Sdstrartha- 
prakarana, contains 105 karikas of a philosophical nature; the 
second section, the Sarvanirnaya-prakarana, deals with eschatology © 
and matters relating to duties; the third, the Bhdgavatdartha- 
prakarana, containing a summary of the twelve chapters of the 
Bhagavata-purana, had a commentary on it, also called the 
Avarana-bhanga, by Purusottamaji Maharaja. There was also 
another commentary on it by Kalyanaraja, which was published in 
Bombay as early as 1888. 

Coming to the small tracts of Vallabha, we may speak first of his 
Sannydsa-nirnaya, which consists of twenty-two verses in which he 
discusses the three kinds of renunciation: the sannydsa of karma- 
marga, the sannydsa of jnidna-mdarga and the sannydsa of bhakti- 
marga. There are at least seven commentaries on it, by Gokulanatha, 
Raghunatha, Gokulotsava, the two Gopeévaras, Purusottama and 
a later Vallabha. Of these Gokulanatha (1554-1643) was the 
fourth son of Vitthalanatha; he also wrote commentaries on Sri 
Sarvottama-stotra, Vallabhastaka, Siddhanta-muktdvali, Pusti- 
pravaha-maryadd, Siddhanta-rahasya, Catuhsloki, Dhairyydsraya, 
Bhakti-vardhinit and Sevaphala. He was a great traveller and 
preacher of Vallabha’s views in Guzerat, and did a great deal to 
make the Subodhini commentary of Vallabha popular. Raghunatha, 
the fifth son of Vitthalanatha, was born in 1 557; he wrote com- 
mentaries on Vallabha’s Sodasa-grantha and also on Vallabhastaka, 
Madhurastaka, Bhakti-hamsa and Bhakti-hetu; also a commentary 
on Purusottama-ndma-sahasra, the Nadma-candrikd. Gokulotsava, 
the younger brother of Kalyanaraja and uncle of Hariraja, was born 
in 1580; he also wrote a commentary on the Sodasa-grantha. 
Gopesvara, the son of Ghanagyama, was born in 1598; the other 
Gopeégvara was the son of Kalyanaraja and the younger brother of 
Hariraja. Purusottama, also a commentator, was born in 1660. 
Vallabha, son of Vitthalaraja, the other commentator, great-great- 
grandson of Raghunatha (the fifth son of Vallabhacarya) was born 
in 1575, and wrote a commentary on the Anubhdsya of Vallabha- 
carya. He should be distinguished from the earlier Vallabha, the 
son of Vitthalesvara. 
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The Sevdphala of Vallabha is a small tract of eight verses 
which discusses the obstacles to the worship of God and its fruits; 
it was commented upon by Kalyanaraja. He was the son of 
Govindaraja, the second son of Vitthalanatha, and was born in 
1571; he was the father of Hariraja, and wrote commentaries on 
the Sodasa-grantha and also on the rituals of worship. This work 
was also commented on by Devakinandana, who was undoubtedly 
prior to Purusottama. One Devakinandana, the son of Raghunatha 
(the fifth son of Vitthalanatha), was born in 1570; a grandson of 
the same name was born in 1631. There was also a commentary 
on it by Haridhana, otherwise called Hariraja, who was born in 
1593; he wrote many small tracts. There was another commentary 
on it by Vallabha, the son of Vitthala. There were two other 
Vallabhas—one the grandson of Devakinandana, born in 1619, 
and the other the son of Vitthalaraja, born in 1675; it is probable 
that the author of the commentary of the Sevdphala is the 
same Vallabha who wrote the Subodhini-lekha. There are other 
commentaries by Purusottama, Gopesa, and Lalu Bhatta, a Telugu 
Brahmin; his other name was Balakrsna Diksita. He probably 
lived in the middle of the seventeenth century; he wrote Anubhdsya- 
nigidhartha-prakasika on the Anubhdsya of Vallabha and a com- 
mentary on the Subodhini (the Subodhini-yojana-nibandha-yojana 
Sevakaumudi), Nirnayarnava, Prmeya-ratnarnava, and a commen- 
tary on the Sodasa-grantha. There is another commentary by Jaya- 
gopala Bhatta, the son of Cintamani Diksita, the disciple of Kalyana- 
raja. He wrote a commentary on the Tatttiriya Upanisad, on the 
Krsna-karnamrta of Bilvamangala, and on the Bhakti-vardhini.' 
There is also a commentary by Laksmana Bhatta, grandson of 
Srinatha Bhatta and son of Gopinatha Bhatta, and also two other 
anonymous commentaries. 

Vallabha’s Bhakti-vardhini is a small tract of eleven verses, 
commented upon by Dvarakesa, Giridhara, Balakrsna Bhatta 
(son of the later Vallabha), by Lalu Bhatta, Jayagopala Bhatta, 
Vallabha, Kalyanaraja, Purusottama, Gopesvara, Kalyanaraja 
and Balakrsna Bhatta; there is also another anonymous com- 
mentary. 

The Sannydsa-nirnaya, the Sevaphala and the Bhaktt-vardhini 
are included in the Sixteen Tracts of Vallabha (the Sodasa-grantha) ; 
the others are Yamundastaka, Balabodha, Siddhanta-muktdavali, 
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Pusti-pravaha-maryada, Siddhanta-rahasya, Navaratna, Antah- 
karanaprabodha, Vivekadhairyyasraya, Krsnasraya, Catuhsloki, 
Bhakti-vardhini, Jalabheda and Paficapadya. The Yamundstaka is a 
tract of nine verses in praise of the holy river Yamuna. Balabodha 
is a small tract of nineteen verses, in which Vallabha says that 
pleasure (kama) and extinction of sorrow (moksa) are the two 
primarily desirable things in the world; two others, dharma and 
artha, are desirables in a subsidiary manner, because through artha 
or wealth one may attain dharma, and through dharma one may 
attain happiness. Moksa can be attained by the grace of Vzsnu. 
Siddhanta-muktavali is a small tract of twenty-one verses dealing 
with bhakti, which emphasize the necessity of abnegating all things 
to God. Pusti-pravaha-marydda is a small tract of twenty-five 
verses, in which Vallabha says that there are five kinds of natural 
defects, due to egotism, to birth in particular countries or times, 
to bad actions and bad associations. These can be removed by 
offering all that one has to God; one has a right to enjoy things after 
dedicating them to God. Navaratna is a tract of nine verses in 
which the necessity of abnegating and dedicating all things to God 
is emphasized. Antahkarana-prabodha is a tract of ten verses which 
emphasize the necessity of self-inspection and prayer to God for 
forgiveness, and to convince one’s mind that everything belongs to 
God. The Vivekadhairyyasraya is a small tract of seventeen verses. 
It urges us to have full confidence in God and to feel that, if our 
wishes are not fulfilled by Him, there must be some reason known 
to Him; He knows everything and always looks to our welfare. 
It is therefore wrong to desire anything strongly; it is best to leave 
all things to God to manage as He thinks best. The Krsndsraya is 
a tract of eleven verses explaining the necessity of depending in all 
matters on Krsna, the Lord. Catuhsloki is a tract of four verses of 
the same purport. The Bhakti-vardhini is a tract of eleven verses, 
in which Vallabha says that the seed of the love of God exists in us 
all, only it is obstructed by various causes; when it manifests itself, 
one begins to love all beings in the world; when it grows in in- 
tensity it becomes impossible for one to be attached to worldly 
things. When love of God grows to this high intensity, it cannot be 
destroyed. The Falabheda contains twenty verses, dealing with the 


different classes of devotees and ways of devotion. The Pajicapadya 
is a tract of five verses. 
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Vitthaladiksita or Vitthalesa (1518-88), the son of Vallabha, is 
said to have written the following works: Avatdra-tadratamya-stotra, 
Arya, Krsna-premamrta, Gita-govinda-prathamastapadi-viorti, 
Gokulastaka, Janmastami-nirnaya, Jalabheda-tika, Dhruvapada-tika, 
Nama-candrika, Nydsddesavivarana-prabodha, Premamrta-bhasya, 
Bhakti-hamsa, Bhakti-hetu-nirnaya, Bhagavata-svatantrata, Bhaga- 
vadgita-tatparya, Bhagavad-gitd-hetu-nirnaya, Bhagavata-tattva- 
dipikd, Bhagavata-dasama-skandha-vivrti, Bhujanga-prayatastaka, 
Yamundastaka-vivrti, Rasasarvasva, Rama-navami-nirnaya, Valla- 
bhastaka, Vidvan-mandana, Viveka-dhairyyasraya-tika, Siksa- 
pattra, Srngararasa-mandana, Satpadi, Sannydsa-nirnaya-vivarana, 
Samayapradipa, Sarvottama-stotra with commentary, commentary 
on Siddhanta-muktavali, Sevakaumudi, Svatantralekhana and 
Svdmistotra’. Of these Vidyad-mandana is the most important; it was 
commented on by Purusottama and has already been noticed above 
in detail. A refutation of the Vidya-mandana and the Suddhadvaita- 
martanda of Giridhara was attempted in 1868 in a work called 
Sahasraksaby Sadananda, a Sankarite thinker. This wasagain refuted 
in the Prabhanjana by Vitthalanatha (of the nineteenth century) and 
there is a commentary on this by Govardhanasarma of the present 
century. From the Sahasraksa we know that Vitthala had studied 
Ny4ya in Navadvipa and the Vedas, the Mimamsa and the Brahma- 
siitra, that he had gone to different countries carrying on his 
disputations and conquering his opponents, and that he was re- 
ceived with great honour by Svartipasimha of Udaypur. Vitthala’s 
Yamundstakavivrti was commented on by Hariraja; his com- 
mentary on Vallabha’s Siddhanta-muktavalt was commented on by 
Brajanatha, son of Raghunatha. The Madhurastaka of Vallabha was 
commented on by Vitthala, and his work was further commented 
on by Ghanagyama. The Madhurdstaka had other commentaries 
on it, by Hariraja, Balakrsna, Raghunatha and Vallabha. Vitthala 
also wrote commentaries,on the Nydsadesa and the Pustipravaha- 
maryada of Vallabha. His Bhakti-hetu was commented on by 
Raghunatha; in this work Vitthala discusses the possible course of 
the rise of bhakti. He says that there are two principal ways; those 
who follow the marydada-marga follow their duties and attain God 
in course of time, but those who follow the pusti-marga depend 
entirely on the grace of God. God’s grace is not conditioned by 


1 See Aufrechts’ Catalogus Catalogorum. 
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good deeds, such as gifts, sacrifices, etc., or by the performance of 
the prescribed duties. The jivas as such are the natural objects to 
whom God’s grace is extended when He is pleased by good deeds. 
But it is more appropriate to hold that God’s grace is free and inde- 
pendent of any conditions; God’s will, being eternal, cannot be 
dependent on conditions originated through causes and effects. 
The opponents’ view—that by good deeds and by prescribed duties 
performed for God, bhakti is attained, and through bhaktz there is 
the grace of God and, through that, emancipation—is wrong; for 
though different persons may attain purity by the performance of 
good deeds, yet some may be endowed with knowledge and others 
with bhakti; and this difference cannot be explained except on the 
supposition that God’s grace is free and unconditioned. The sup- 
position that with grace as an accessory cause the purity of the 
mind produces bhakti is also wrong; it is much better to suppose 
that the grace of God flows freely and does not require the co- 
operation of other conditions; for the scriptures speak of the free 
exercise of God’s grace. Those whom God takes in the path of 
maryada attain their salvation in due course through the per- 
formance of duties, purity of mind, devotion, etc.; but those to 
whom He extends His special grace are accepted in the path of 
pusti-bhakti; they attain bhakti even without the performance of any 
prescribed duties. The prescription of duties is only for those who 
are in the path of maryddd; the inclination to follow either the 
maryada or the pusti path depends on the free and spontaneous 
will of God?, so that even in the marydda-marga bhakti is due to 
the grace of God and not to the performance of duties®. Vitthala’s 
view of the relation of God’s will to all actions, whether performed 
by us or happening in the course of natural and material causes, 
reminds us of the doctrine of occasionalism, which is more or less 
of the same period as Vitthala’s enunciation of it; he says that 
whatever actions happened, are happening or will happen are 
due to the immediately. preceding will of God to that effect; all 
causality is thus due to God’s spontaneous will at the preceding 

* yesu jivesu yatha bhagavadiccha tathaiva tesam pravrtter Gvasyakatvat. 
Bhakti-hetu-nirnaya, p. 7. 

* In the Bhakti-hamsa (p. 56) of Vitthala it is said that bhakti means affection 
(sneha) : bhaktipadasya saktih sneha eva. Worship itself is not bhakti, but may lead 


to it; since bhakti is of the nature of affection, there cannot be any viddhi or 
injunction with reference to it. 
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moment?. The causality of so-called causes and conditions, or of 
precedent-negations (prdg-abhava), or of the absence of negative 
causes and conditions, is thus discarded; for all these elements are 
effects, and therefore depend upon God’s will for their happening; 
for without that nothing could happen. God’s will is the ultimate 
cause of all effects or happenings. As God’s will is thus the only 
cause of all occurrences or destructions, so it is the sole cause of the 
rise of bhakti in any individual. It is by His will that people are 
associated with different kinds of inclinations, but they work dif- 
ferently and that they have or have not bhakti. Vitthala is said to 
have been a friend of Akbar. His other works were commentaries 
on Pusti-pravaha-maryadaé and Siddhanta-muktavali, Anubhdsya- 
pirtti (a commentary on the Anubhdsya), Nibandha-prakdsa, 
Subodhini-tippani (a commentary on the Subodhini), otherwise 
called Sannydsavaccheda. Vallabhacarya’s first son was Gopi- 
nathaji Maharaja, who wrote Sdaddhanadipaka and other minor 
works, and Vitthala was his second son. Vitthala had seven sons 
and four daughters. 

Pitambara, the great-grandson of Vitthala, the pupil of Vitthala 
and the father of Purusottama, wrote Avatdravadavali, Bhakti- 
rasatvavada, Dravya-suddhi and its commentary, and a com- 
mentary on the Pusti-pravaha-marydda. Purusottama was born 
in 1670; he wrote the following books; Subodhini-prakasa (a com- 
mentary on the Subodhini commentary of Vallabha on the Bhdga- 
vata-purdna), Upanisad-dipika, Avarana-bhanga on the Prakasa 
commentary of Vallabha on his Tattvdrtha-dipika, Prarthanda- 
ratnakara, Bhakti-hamsa-viveka, Utsava-pratana, Suvarna-sitra (a 
commentary on the Vidvanamandana) and Sodasa-grantha-vivrtt. 
He is said to have written twenty-four philosophical and theological 
tracts, of which seventeen have been available to the present writer, 
viz., Bhedabheda-svariipa-mrnaya, Bhagavat-pratikrti-pijanavada, 
Srsti-bheda-vada, Khyati-vada, Andhakara-vada, Brahmanatvadt- 
devatad1-vdda, Fiva-pratibimbatva-khandana-vada, Avirbhdava- 
tirobhava-vada, Pratibimba-vada, Bhaktyutkarsa-vada, Urddhva- 
pundra-dharana-vdda, Maladharana-vada, Upadesa-visaya-sanka- 
nirasa-vada, Marti-pijana-vada, Sankha-cakra-dhdrana-vada. He 


1 yada yada yat yat karyyam bhavati bhavi abhiid va tat-tatkalopddhau 
kramikenaiva tena tena hetund tat tat karyyam karisye iti tatah purvam bhagavad- 
iccha asty Gsid va iti mantavyam. Ibid. p. 9. 
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also wrote commentaries on Sevaphala, Sannydsa-nirnaya and 
Bhakti-vardhini, the Bhdsya-prakdsa and the Utsava-pratana. He 
wrote these commentaries also; Nirodha-laksana, falabheda, Patica- 
padya, and the Tirtha commentary on the Bhakti-hamsa of 
Vitthala on the Siddhanta-muktdavali and the Bala-bodha. He also 
wrote a sub-commentary on Vitthala’s Bhdsya on the Gayatri, a 
commentary on Vallabhastaka, the Vedanta-karanamdla and the 
Sdastrartha-prakarana-nibandha, and a commentary on the Gitd. 
He is said to have written about nine hundred thousand verses, 
and is undoubtedly one of the most prominent members of the 
Vallabha school. 

Muralidhara, the pupil of Vitthala, wrote a commentary on 
Vallabha’s Bhdsya called the Bhdsya-tikd; also the Paratattvafjana, 
Bhakti-cintamani, Bhagavannadma-darpana, Bhagavannama-vat- 
bhava. Vitthala’s great-grandson Vallabha, born in 1648, wrote the 
Subodhini-lekha, a commentary on the Sevdphala, a commentary 
on the Sodasa-grantha, the Gitd-tattva-dipani, and other works. 
Gopesvaraji Maharaja, the son of Kalyanaraja and the great- 
grandson of Vitthala, was born in 1595, and wrote the Rasmi 
commentary on the Prakasa of Vallabha, the Subodhini-bubhutra- 
bodhini, and a Hindi commentary on the Siksdpatra of Hariraja. 
The other Gopegvara, known also as Yogi Gopegvara, the author 
of Bhakti-martanda, was born much later, in 1781. Giridharji, born 
in 1845, wrote the Bhdsya-vivarana and other works. 

Muralidhara, the pupil of Vitthala, wrote a commentary on 
Vallabha’s Anubhdsya, a commentary on the Sandilya-sittra, the 
Paratativanjana, the Bhakti-cintamani, the Bhagavanndma-darpana 
and the Bhagavannama-vaibhava. Raghunatha, born in 1557, 
wrote the commentary Ndma-candrika on Vallabha’s Bhakti-hamsa, 
also commentaries on his Bhakti-hetu-nirnaya and Vallabhastaka 
(the Bhakti-tarangini and the Bhakti-hetu-nirnaya-vivrti). He also 
wrote a commentary on the Purusottama-stotra and the Valla- 
bhastaka. Vallabha, otherwise known as Gokulanatha, son of 
Vitthala, born in 1550, wrote the Prapafica-sdra-bheda and com- 
mentaries on the Siddhanta-muktavali, Nirodha-laksana, Madhura- 
staka, Sarvottamastotra, Vallabhastaka and the Gdayatri-bhasya of 
Vallabhacarya. Kalyanaraja, son of Govindaraja, son of Vitthala, 
was born in 1571, and wrote commentaries on the Jalabheda and 
the Siddhanta-muktavali. His brother Gokulastava, born in 1580, 


XXxI] Works of Vallabha and his Disciples 381 


wrote a commentary called Trividhanamdavali-vivrti. Devakinandana 
(1570), son of Raghunatha and grandson of Vitthala, wrote the 
Praka@ga commentary on the Bdla-bodha of Vallabhacarya. 
Ghanagyama (1574), grandson of Vitthala, wrote a sub-commentary 
on the Madhurdastaka-vivrti of Vitthala. Krsnacandra Gosvami, 
son of Brajanatha and pupil of Vallabhacarya, wrote a short com- 
mentary on the Brahma-siitra, the Bhava-prakasika, in the fashion 
of his father Brajanatha’s Maricika commentary on the Brahma- 
siitra. This Brajanatha also wrote a commentary on Szddhdnta- 
muktavalt. Hariraja (1593), son of Kalyanaraja, wrote the Siksa- 
patra and commentaries on the Siddhanta-muktavali, the Nirodha- 
laksana, Paticapadya, Madhurastaka, and a Parisista in defence of 
Kalyanaraja’s commentary on the Falabheda. Gopesa (1598), son 
of Ghanagyama, wrote, commentaries on the Nirodha-laksana, 
Sevaphala and Sannydsanirnaya. Gopesvaraji Maharaja (1598), 
brother of Hariraja, wrote a Hindi commentary on Hariraja’s 
Siksapatra. DvarakeSa, a pupil of Vitthala, wrote a commentary 
on Siddhanta-muktavali. Jayagopala Bhatta, disciple of Kalyana- 
raja, wrote commentaries on the Sevaphala and the Taitttiriya 
Upanisad. Vallabha (1648), great-grandson of Vitthala, wrote com- 
mentaries on the Siddhdnta-muktavali, Nirodha-laksana, Seva- 
phala, Sannydsa-nirnaya, Bhakti-vardhini, falabheda and the 
Madhurdstaka. Brajaraja, son of Syamala, wrote a commentary on 
the Nirodha-laksana. Indivesa and Govardhana Bhatta wrote 
respectively Gdyatryartha-vivarana and Gdayatryartha. Sri- 
dharasvami wrote the Bala-bodhini commentary on the Anubhadsya 
of Vallabha. Giridhara, the great-grandson of Vitthala, wrote the 
Siddhadvaita-martanda and the Prapafica-vada, following Vidvana- 
mandana. His pupil Ramakrsna wrote the Prakasa commentary on. 
the Siddhadvaita-martanda, and another work, the Suddhddvaita- 
parikskara. Yogi Gopesvara(1787) wrote the Vadakatha, Atmavada, 
Bhakti-martanda, Caturthadhikaranamdla, the Rasmi commentary 
on the Bhdsya-prakasa of Purusottama, and a commentary on 
Purusottama’s Vedantadhikaranamala. Gokulotsava wrote a com- 
mentary on the Trividhanamavali of Vallabha. Brajesvara Bhatta 
wrote the Brahmavidya-bhavana, Haridasa the Haridasa-siddhanta, 
Iccharama the Pradipa on Vallabha’s Anubhasya and Nirbhaya- 
rama, the pupil of the Adhikarana-samgraha. 
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Visnusvamin. 


Visnusvamin is regarded by tradition as being the earliest 
founder of the isuddhddvaita school which was regenerated by 
Vallabha. Sridhara, in his commentary on the Bhdgavata-purana, 
also refers to Visnusvamin, and it is possible that he wrote a com- 
mentary on the Bhagavata-purdna; but no such work is available. 
A brief account of Visnusvamin’s views.is available in the Sakala- 
carya-mata-samgraha (by an anonymous writer), which merely 
summarizes Vallabha’s views; there is nothing new in it which 
could be taken up here for ‘discussion. This work, however, does 
not contain any account of Vallabha’s philosophy, from which it 
may be assumed that it was probably written before the advent of 
Vallabha, and that the view of Visnusvamin contained therein was 
drawn either from the traditional account of Visnusvamin or from 
some of his works not available at the present time. It is unlikely, 
therefore, that the account of Visnusvamin in the Sakalacary4a- 
mata-samgraha is in reality a summary statement of Vallabha’s 
views imposed on the older writer Visnusvamin. Vallabha himself, 
however, never refers to Visnusvamin as the originator of his 
system; there is a difference of opinion among the followers of 
Vallabha as to whether Vallabha followed in the footsteps of 
Visnusvamin. It is urged that while Vallabha emphasized the pure 
monistic texts of the Upanisads and regarded Brahman as un- 
differentiated, as one with himself, and as one with his qualities, 
Visnusvamin emphasized the duality implied in the Vedantic 
texts’. Vallabha also, in his . Subodhini commentary on the 
Bhagavata-purdna (111. 32. 37) describes the view of Visnusvamin 
as propounding a difference between the Brahman and the world 
through the quality of tamas, and distinguishes his own view as 
Propounding Brahman as absolutely qualityless?. The meagre 
account of Visnusvamin given in Sakalacarya-mata-samgraha 
does not lend us any assistance in discovering whether his view 
differed from that of Vallabha, and, if it did, in what points. It is 

* Thus Nirbhayarama, in Adhikarana-samgraha (p. 1), says: tasyapi durbo- 
dhatvena uyakhyana-sapeksataya tasya vyakhyataro Visnusvami-madhva-pra- 
bhrtayo brahmadvaita-vadasya sevya-sevaka-bhavasya ca virodham manvana 
abheda-bodhaka-srutisu laksanaya bheda-paratvam suddham bhedam angicakruh. 


® te ca sampratam Visnusvamyanusarinah tattva-vadino Ramanujas ca tamo- 
rajah-sativair bhinna asmat-pratipaditac ca nairgunvadasya. Ibid. p. I. 
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also not impossible that the author of Sakalacaryaé-mata-samgraha 
had not himself seen any work of Visnusvamin and had transferred 
the views of Vallabha to Visnusvamin, who, according to some 
traditions, was the originator of the Suddhadvaita system}. 

According to the Vallabha-dig-vijaya there was a king called 
Vijaya of the Pandya kingdom in the south. He had a priest 
Devasvamin, whose son was Visnusvamin. Sukasvamin, a great 
religious reformer of North India, was his fellow-student in the 
Vedanta; it is difficult to identify him in any way. Visnusvamin 
went to Dvaraka, to Brndavana, then to Puri, and then returned 
home. At an advanced age he left his household deities to his son, 
and having renounced the world in the Vaisnava fashion, came to 
Kafici. He had many pupils there, e.g., Sridevadargana, Srikantha, 
Sahasrarci, Satadhrti, Kuméarapada, Parabhiiti, and others. 
Before his death he left the charge of teaching his views to Sri- 
devadargana. He had seven hundred principal followers teaching 
his views; one of them, Rajavisnusvamin, became a teacher in the 
Andhra country. Visnusvamin’s temples and books were said to 
have been burnt at this time by the Buddhists. Vilva-mangala, a 
Tamil saint, succeeded to the pontifical chair at Srirahgam, 
Vilva-mangala left the pontifical chair at Kafici to Deva-~mangala and 
went to Brndavana. Prabhavisnusvamin succeeded to the pontifical 
chair; he had many disciples, e.g., Srikanthagarbha, Satyavati 
Pandita, Somagiri, Narahari, Srantanidhi and others. He installed 
Srantanidhi in his pontifical chair before his death. Among the 
Visnusvamin teachers was one Govindacarya, whose disciple 
Vallabhacarya is said to have been. It is difficult to guess the date 
of Visnusvamin; it is not unlikely, however, that he lived in the 
twelfth or the thirteenth century. 


1 This tradition is found definitely maintained in the Vallabha-dig-vijaya, 
written by Jadunathaji Maharaja. 


CHAPTER XXXII 
CAITANYA AND HIS FOLLOWERS 


Caitanya’s Biographers. 


CAITANYA was the last of the Vaisnava reformers who had suc- 
ceeded Nimbarka and Vallabha. Asa matter of fact, he was a junior 
contemporary of Vallabha. So far as he is known to us, he did not 
leave behind any work treating of his own philosophy, and all that 
we can know of it is from the writings of his contemporary and later 
admirers and biographers. Even from these we know more of his 
character and of the particular nature of his devotion to God than 
about his philosophy. It is therefore extremely difficult to point 
out anything as being the philosophy of Caitanya. Many bio- 
graphies of him were written in Sanskrit, Bengali, Assamese 
and Oriya and a critical study of the materials of Caitanya’s 
biography in Bengali was published some time ago by Dr Biman 
Behari Mazumdar. Of the many biographies of Caitanya those by 
Murarigupta and Vrndavanadasa deal with the first part of 
Caitanya’s life, and the latter’s work is regarded as the most 
authoritative and excellent treatment of his early life. Again, 
Krsnadasa Kaviraja’s Life, which emphasizes the second and third 
parts of Caitanya’s life, is regarded as the most philosophical and 
instructive treatment of his most interesting period. Indeed, 
Vrndavanadasa’s Caitanya-bhdgavata and Krsnadasa Kaviraja’s 
Cattanya-caritamrta stand out as the most important biographical 
works on Caitanya. We have already mentioned Murarigupta, who 
wrote a small work in Sanskrit, full of exaggerations, though he was 
a contemporary. There are also biographies by Jayananda and 
Locanadasa, entitled Caitanya-mangala. Some Govinda and 
Svartipa Damodara, supposed to have been personal attendants of 
Caitanya, were said to have kept notes, but these are apparently 
now lost. Kavi Karnapiira wrote the Caitanya-candrodaya-nataka, 
which may be regarded as the principal source of Krsnadasa 
Kaviraja’s work. Vrndavanadasa was born in saka 1429 (A.D. 1507); 
he had seen Caitanya during the first fifteen years of his life. 
Caitanya died in saka 1455 (A.D. 1533) and the Caitanya-bhagavata 
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was written shortly after. Krsnadasa Kaviraja’s work, Caztanya- 
caritamrta, was written long afterwards. Though there is some 
dispute regarding the actual date of its completion, it is well-nigh 
certain that it was in Saka 1537 (A.D. 1616). The other date, found 
in Prema-vildsa, is faka 1503 (A.D. 1581), and this had been very 
well-combatted by Professor Radha Govinda Nath in his learned 
edition of the work. The Caitanya-candrodaya-ndataka was written 
by Kavi Karnapiira in saka 1494 (A.D. 1572). It would thus appear 
that for the most authentic account of Caitanya’s life one should 
refer to this work and to Vrndavanadasa’s Caitanya-bhagavata. 
Kaviraja Krsnadasa’s Caitanya-caritamrta is, however, the most 
learned of the biographies. There was also a Caztanya-sahasra-nama 
by Sarvabhauma Bhattacarya, the Govinda-viyaya of Parama- 
nandapuri, songs of Caitanya by Gauridasa Pandita, the Gaudaraja- 
vijaya of Paramananda Gupta, and songs of Caitanya by Gopala 
Basu. } 


The Life of Caitanya. 


I shall attempt here to give only a brief account of Caitanya’s 
life, following. principally the Caitanya-bhdgavata, Caitanya- 
candrodaya-nataka and Cattanya-caritamrta. 

There lived in Navadvipa Jagannatha Misra and his wife Saci. 
On a full-moon day in Spring (the month of Phdlguna), when there 
was an eclipse of the moon, in Saka 1407 (A.D. 1485), Caitanya was 
born to them. Navadvipa at this time was inhabited by many 
Vaisnavas who had migrated from Sylhet and other parts of India. 
Thus there were Srivasa Pandita, Srirama Pandita, Candragekhara; | 
Murarigupta, Pundarika Vidyanidhi, Caitanya-vallabha Datta. 
Thus the whole atmosphere was prepared for a big spark of fire 
which it was the business of Caitanya to throw into the combustible 
material. In Santipura, Advaita, a great Vaisnava very much senior 
to Caitanya, was always regretting the general hollowness of the 
people and wishing for someone to create new fire. Caitanya’s 
elder brother Visvariipa had gone out as an ascetic, and Caitanya, 
then the only son left to his parents, was particularly cherished by 
his widowed mother Saci Devi, the daughter of Nilambara 
Chakravarti. 

Navadvipa was at this time under Moslem rulers who had 
grown tyrannical. Sarvabhauma Bhattacarya, son of Visarada 
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Pandita and a great scholar, had gone over to Orissa to take refuge 
under the Hindu king there, Prataparudra. 

Caitanya studied in the Sanskrit school (tol) of Sudarsgana 
Pandita. His study in the school was probably limited to the 
Kalapa grammar and some kdvyas. Some later biographers say 
that he had also read Nyaya (logic); there is, however, no proper 
evidence in support of this. He had, however, studied at home some 
Puranas, notably the great devotional work, Srimad-bhagavata. As 
a student he was indeed very gifted; but he was also very vain, and 
always took special delight in defeating his fellow-students in 
debate. From his early days he had shown a strong liking for 
devotional songs. He took a special delight in identifying himself 
with Krsna. Among his associates the names of the following may 
be mentioned: Srinivasa Pandita and his three brothers, Vasudeva 
Datta, Mukunda Datta and Jagai, the writer, Srigarbha Pandita, 
Murarigupta, Govinda, Sridhara, Gangidasa, Damodara, Candra- 
Sekhara, Mukunda, Sajijaya, Purusottama, Vijaya, Vakregvara, 
Sanatana, Hrdaya, Madana and Ramananda. Caitanya had received 
some instruction in the Vedas also from his father. He had also 
received instruction from Visnu Pandita and Gangadasa Pandita. 
At this period of his life he became intimately acquainted with 
Haridasa and Gadadhara. 

Caitanya’s first wife, Laksmi Devi, daughter of Vallabha Mira, 
died of snake-bite; he then married Visnupriya. After his father’s 
death he went to Gaya to perform the post-funeral rites; there he 
is said to have met saintly persons like Paramananda Puri, Igvara 
Puri, Raghunatha Puri, Brahmananda Puri, Amara Purl, Gopala 
Puri, and Ananta Puri. He was initiated by Isvara Puri and decided 
to renounce the world. He came back, however, to Navadvipa and 
began to teach the Bhdgavata-purdna for some time. 

Nityananda, an ascetic (avadhiita), joined him in Navadvipa. 
His friendship further kindled the fire of Caitanya’s passion for 
divine love, and both of them, together with other associates, began 
to spend days and nights in dancing and singing. It was at this time 
that through his influence and that of Nityananda, two drunkards, 
Jagai and Madhai, were converted to his Vaisnava cult of love. 
Shortly after this, with his mother’s permission, he took the ascetic 
life and proceeded to Katwa, and from there to Santipur to meet 
Advaita there. From this place he started for Puri with his followers. 
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Such is the brief outline of Caitanya’s early life, bereft of all 
interesting episodes, and upon it there is a fair amount of unanimity 
among his various biographers. 

Krsnadasa Kaviraja’s Bengali work, Caitanya-caritdmrta, is 
probably one of the latest of his biographies, but on account of its 
recondite character has easily surpassed in popularity all other 
biographies of Caitanya. He divides Caitanya’s life into three parts: 
Adilila (the first part), Madhya-lila (the second part) and Antyalila 
(the last part). The first part consists of an account of the first twenty- 
four years, at the end of which Caitanya renounced the world. He 
lived for another twenty-four years, and these are divided into 
two sections, the second and the last part of his life. Of these twenty- 
four years, six years were spent on pilgrimage; this marks the middle 
period. The remaining eighteen years were spent by him in Puri 
and form the final period, of which six years were spent in preaching 
the cult of holy love and the remaining twelve years in deep ecstasies 
and suffering pangs of separation from his beloved Krsna, the Lord. 

After his renunciation in the twenty-fourth year of his life, in 
the month of Magha (January), he started for Brndavana and 
travelled for three days in the Radha country (Bengal). He did not 
know the way to Brndavana and was led to Santipura by Nitya- 
nanda. Caitanya’s mother, along with many other people, Srivasa, 
Ramai, Vidyanidhi, Gadadhara, Vakresvara, Murari, Suklambara, 
Sridhara, Vyaya, Vasudeva, Mukunda, Buddhimanta Khan, 
Nandana and Safijaya, came to see him at Santipur. From Santipur 
Caitanya started for Puri with Nityananda, Pandita Jagadananda, 
Damodara Pandita and Mukunda Dutta by the side of the Ganges, 
by way of Balesvar (in Orissa). He then passed by Yajpur and 
Saksigopala and came to Puri. Having arrived there, he went 
straight to the temple of Jagannatha, looked at the image and fell 
into a trance. Sarvabhauma Bhattacarya, who was then residing at 
Puri, brought him to his house; Nityananda, Jagadananda, Damodara 
all came and joined him there. Here Caitanya stayed for some 
time at the house of Sarvabhauma and held discussions with him, 
in the course of which he refuted the monistic doctrines of Sankara!. 


1 There is considerable divergence about this episode with Sarvabhauma; 
the Sanskrit Caitanya-caritamyta and the Caitanya-candrodaya-nataka do not 
agree with the description in the Caitanya-caritamrta in Bengali of Krsnadasa 


_ Kaviraja as given here. 
25-2 
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After some time Caitanya started for the South and first came 
to Kirmasthana, probably a place in the Ganjam district (South 
Orissa); he then passed on by the banks of the Godavari and met 
Ramananda Ray. In a long conversation with him on the subtle 
aspect of the emotion of bhakti Caitanya was very much impressed 
by him; he passed some time with him in devotional songs and 
ecstasies. He then resumed his travel again and is said to have 
passed through Mallikarjuna-tirtha, Ahobala-Nrsimha, Skanda- 
tirtha and other places, and later on came to Srirangam on the 
banks of the Kaveri. Here he lived in the house of Venkata Bhatta 
for four months, after which he went to the Rsabha mountain, 
where he met Paramananda Puri. It is difficult to say how far he 
travelled in the South, but he must have gone probably as far as 
Travancore. It is also possible that he visited some of the places where 
Madhvacarya had great influence, and it is said that he had dis- 
cussions with the teachers of the Madhva school. He discovered 
the Brahma-samhita and the Krsna-karndmrta, two important 
manuscripts of Vaisnavism, and brought them with him. He is said | 
to have gone a little farther in the East up to Nasika; but it is 
difficult to say to what extent the story of these tours is correct. 
On his return journey he met Ramananda Ray again, who followed 
him to Puri. 

After his return to Puri, Prataparudra, then King of Puri, 
solicited his acquaintance and became his disciple. In Puri 
Caitanya began to live in the house of Kasi Migra. Among others, 
he had as his followers Janardana, Krsnadasa, Sikhi Mahiti, 
Pradyumna Misra, Jagannatha Dasa, Murari Mahiti, Candanegvara 
and Simhegvara. Caitanya spent most of his time in devotional 
songs, dances and ecstasies. In A.D. 1514 he started for Brndavana 
with a number of followers; but so many people thronged him by 
the time he came to Panihati and Kamarahati that he cancelled his 
programme and returned to Puri. In the autumn of the next year 
he again started for Brndavana with Balabhadra Bhattacarya and 
came to Benares; there he defeated in a discussion a well-known 
teacher, Prakasananda, who held monistic doctrines. In Brndavana 
he met Sri-riipa Gosvami, Uddhavadasa Madhava, and others. 
Then he left Brndavana and Mathura and went to Allahabad by 
the side of the Ganges. There he met Vallabha Bhatta and 
Raghupati Upadhyaya, and gave elaborate religious instruction to 
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Sri-ripa. Later on Caitanya met Sandtana and imparted further 
religious instruction to him. He returned to Benares, where he 
taught Prakasananda; then he came back to Puri and spent some 
time there. Various stories are narrated in the Caitanya-caritamrta, 
describing the ecstatic joy of Caitanya in his moods of inspiration; 
on one occasion he had jumped into the sea in a state of ecstasy and 
was picked up by a fisherman. It is unfortunate, however, that we 
know nothing of the exact manner in which he died. 


Emotionalism of Caitanya. 


The religious life of Caitanya unfolds unique pathological 
symptoms of devotion which are perhaps unparalleled in the history 
of any other saints that.we know of. The nearest approach will 
probably be in the life of St Francis of Assisi; but the emotional 
flow in Caitanya seems to be more self-centred and deeper. In the 
beginning of his career he not only remained immersed as it were 
in a peculiar type of self-intoxicating song-dance called the kirtana, 
but he often imitated the various episodes of Krsna’s life as told in 
the Puranas. But with the maturity of his life of renunciation his 
intoxication and his love for Krsna gradually so increased that he 
developed symptoms almost of madness and epilepsy. Blood came 
out of the pores of his hair, his teeth chattered, his body shrank 
in a moment and at the next appeared to swell up. He used to rub 
his mouth against the floor and weep, and had no sleep at night. 
Once he jumped into the sea; sometimes the joints of his bones 
apparently became dislocated, and sometimes the body seemed to 
contract. The only burden of his songs was that his heart was 
aching and breaking for Krsna, the Lord. He was fond of reading 
the dramas of Ramananda Ray, the poems of Candidasa and 
Vidyapati, the Krsna-karnamrta of Vilva-mangala and the Gita- 
govinda of Jayadeva; most of these were mystic songs of love for 
Krsna in erotic phraseology. Nowhere do we find any account of 
such an ecstatic bhakti in the Puranas, in the Gitd or in any other 
religious literature of India—the Bhagavata-purana has, no doubt, 
one or two verses which in a way anticipate the sort of bhakti that 
we find in the life of Caitanya—but without the life of Caitanya our 
storehouse of pathological religious experience would have been 
wanting in one of the most fruitful harvests of pure emotionalism 


390 Caitanya and his Followers [cH. 


in religion. Caitanya wrote practically nothing, his instructions 
were few and we have no authentic record of the sort of discussions 
that he is said to have held. He gave but little instruction, his 
preaching practically consisted in the demonstration of his own 
mystic faith and love for Krsna; yet the influence that he exerted 
on his contemporaries and also during some centuries after his 
death was enormous. Sanskrit and Bengali literature during this 
time received a new impetus, and Bengal became in a sense 
saturated with devotional lyrics. It is difficult for us to give any 
account of his own philosophy save what we can gather from the 
accounts given of him by his biographers. Jiva Gosvami and 
Baladeva Vidyabhiisana are probably the only persons of im- 
portance among the members of his faith who tried to deal with 
some kind of philosophy, as we shall see later on. 


Gleanings from the Caitanya-Caritamrta on the 
subject of Caitanya’s Philosophical Views. 


Krsnadasa Kaviraja, otherwise known as Kaviraja Gosvami, 
was not a contemporary of Caitanya; but he came into contact with 
many of his important followers and it may well be assumed that 
he was in possession of the traditional account of the episodes of 
Caitanya’s life as current among them. He gives us an account of 
Vasudeva Sarvabhauma’s discussion with Caitanya at Puri, in 
which the latter tried to refute the monistic view. The supposed 
conversation shows that, according to Caitanya, Brahman cannot 
be indeterminate (nirvisesa); any attempt to prove the indeter- 
minateness of Brahman would only go the other way, prove His 
determinate nature and establish the fact that He possesses all 
possible powers. These powers are threefold in their nature: the 
Visnu-sakti, the ksetrajfa-sakti, and the avidyd-sakti. The first 
power, as Visnu-sakti, may further be considered from three points 
of view, the hladini, saudhini and samvit. These three powers, bliss, 
being, and consciousness, are held together in the transcendent 
power (pard-saktz or Visnu-sakti) of God. The ksetrajfa-sakti or 
jiva-saktt (the power of God as souls of individuals) and the avidya- 
Sakti (by which the world-appearances are created) do not exist in 
the transcendent sphere of God. The Brahman is indeed devoid of 
all prakrta or phenomenal qualities, but He is indeed full of non- 
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phenomenal qualities. It is from this point of view that the 
Upanisads have described Brahman as nirguna (devoid of qualities) 
and also as devoid of all powers (nihsaktika). The individual souls 
are within the control of madya-Sakti; but God is the controller of the 
maya-sakti and through it of the individual souls. God creates the 
world by His unthinkable powers and yet remains unchanged 
within Himself. The world thus is not false; but, being a creation, it 
is destructible. The Sankarite interpretation of the Brahma-sitra is 
wrong and is not in consonance with the purport of the Upanisads. 

In chapter vit of the Madhya-lila of the Cattanya-caritamyta 
we have the famous dialogue between Caitanya and Ramananda 
regarding the gradual superiority of the ideal of love. Ramananda 
says that devotion to God comes as the result of the performance of 
caste-duties. We may note here that according to the Bhakti- 
rasamrta-sindhu bhakti consists in attaching oneself to Krsna for 
His satisfaction alone, without being in any way influenced by the 
desire for philosophic knowledge, karma or disinclination from 
worldly things (vairdgya), and without being associated with any 
desire for one’s own interests’. 

The Visnu-purdna, as quoted in the Caitanya-caritamrta, holds 
the view that it is by the performance of caste-duties and dsrama- 
duties that God can be worshipped. But the point is whether such 
performance of caste-duties and asrama-duties can lead one to the 
attainment of bhakti or not. If bhakti means the service of God for 
His sake alone (anukiilyena Krsnanusevanam), then the performance 
of caste-duties cannot be regarded as a necessary step towards its 
attainment; the only contribution that it may make can be the 
purification of mind, whereby the mind may be made fit to receive 
the grace of God. Caitanya, not satisfied with the reply of Rama- 
nanda, urges him to give a better account of bhakti. Ramananda 
in reply says that a still better state is that in which the devotee 
renounces all his interests in favour of God in all his performance 
of duties; but there is a still higher state in which one renounces 
all his duties through love of God. Unless one can renounce all 
thoughts about one’s own advantage, one cannot proceed in the 
path of love. The next higher stage is that in which devotion is 


1 anyabhilasitasinyam jniana-karmady-anavytam. 
anukiilyena Krsnanusevanam bhaktiruttama. 
Bhaktirasamrta-sindhu, 1. 1. 9. 
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impregnated with knowledge. Pure devotion should not have, 
however, any of the obstructive influences of knowledge; philo- 
sophical knowledge and mere disinclination obstruct the course of 
bhakti. Knowledge of God’s nature and wisdom regarding the 
nature of the intimate relation of man with God may be regarded 
as unobstructive to bhakti. The natural and inalienable attachment 
of our mind to God is called prema-bhakti; it is fivefold: santa 
(peaceful love), dasya (servant of God), sakhya (friendship with 
God), vatsalya (filial attitude towards God), and madhurya (sweet 
love, or love of God as one’s lover). The different types of love may 
thus be arranged as above in a hierarchy of superiority; love of God 
as one’s bridegroom or lover is indeed the highest. The love of the 
gopis for Krsna in the love-stories of Krsna in Brndavana typifies 
this highest form of love and particularly the love of Radha for 
Krsna. Raméananda closes his discourse with the assertion that in 
the highest altitude of love, the lover and the beloved melt together 
into one, and through them both one unique manifestation of love 
realizes itself. Love attains its highest pitch when both the lover 
and the beloved lose their individuality in the sweet milky flow of 
love. 

Later on, in Madhya-iila, chapter xxrx, Caitanya, in describing 
the nature of suddha bhakti (pure devotion), says that pure devotion 
is that in which the devotee renounces all desires, all formal worship, 
all knowledge and work, and is attached to Krsna with all his sense- 
faculties. A true devotee does not want anything from God, but is 
satisfied only in loving Him. It shows the same symptoms as 
ordinary human love, rising to the highest pitch of excellence. 

In chapter xx1t of Madhya-lila it is said that the difference in 
intensity of devotion depends upon the difference of the depth of 
emotion. One who is devoted to Krsna must possess preliminary 
moral qualities; he must be kind, truthful, equable to all, non- 
injurious, mdgnanimous, tender, pure, selfless, at peace with him- 
self and with others; he must do good to others, must cling to 
Krsna as his only support, must indulge in no other desires, must 
make no other effort than that of worshipping Krsna, must be 
steady, must be in full control of all his passions; he should not be 
unmindful, should be always prepared to honour others, be full of 
humility and prepared to bear with fortitude all sorrows; he should 
indulge in association with true devotees—it is by such a course 
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that love of Krsna will gradually dawn in him. A true Vaisnava 
should give up the company of women and of all those who are not 
attached to Krsna. He should also give up caste-duties and 
asrama-duties and cling to Krsna in a helpless manner. To cling 
to Krsna and to give oneself up to Him is the supreme duty of a 
Vaisnava. Love of Krsna is innate in a man’s heart, and it is 
manifested under encouraging conditions. Love for God is a 
manifestation of the hlddini power of God, and by virtue of the 
fact that it forms a constituent of the individual soul, God’s 
attraction of individual souls towards Him is a fundamental fact 
of human life; it may remain dormant for a while, but it is bound 
to wake under suitable conditions. 

The individual souls share both the Alddini and the samvit Sakti 
of God, and the ma@yda-Sakti typified in matter. Standing between 
these two groups of power, the individual souls are called the 
tatastha-Sakti. A soul is impelled on one side by material forces and 
attractions, and urged upwards by the hlddini-sakti of God. A man 
must therefore adopt such a course that the force of material 
attractions and desires may gradually wane, so that he may be 
pulled forward by the hlddini-sakti of God. 


Some Companions of Caitanya. 


A great favourite of Caitanya was Nityananda. The exact date 
of his birth and death is difficult to ascertain, but he seems to have 
been some years older than Caitanya. He was a Brahmin by caste, 
but became an avadhiita and had no caste-distinctions. He was a 
messenger of Caitanya, preaching the Vaisnava religion in Bengal 
during Caitanya’s absence at Puri; he is said to have converted to 
Vaisnavism many Buddhists and low-caste Hindus of Bengal. At 
a rather advanced stage of life, Nityananda broke the vow of 
asceticism and married the two daughters of Siirjadas Sarkhel, 
brother of Gaurdasa Sarkhel of Kalna; the two wives were Vasudha 
and Jahnavi. Nityananda’s son Virachand, also known as Vira- 
bhadra, became a prominent figure in the subsequent period of 
Vaisnava history. 

Prataparudra was the son of Purusottamadeva, who had as- 
cended his throne in 1478, and himself ascended the throne in 
1503. He was very learned and took pleasure in literary disputes. 
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Mr Stirling, in his History of Orissa (published in 1891), says of 
him that he had marched with his army to RameSwaram and took 
the famous city of Vijayanagara; he had also fought the Mahome- 
dans and prevented them from attacking Puri. Caitanya’s activities 
in Puri date principally between 1516 and 1533. Ramananda Ray 
was a minister of Prataparudra, and at his intercession Caitanya - 
came into contact with Prataparudra, who became one of his 
followers. The influence of Caitanya together with the conversion 
of Prataparudra produced a great impression upon the people of 
Orissa, and this led to the spread of Vaisnavism and the collapse of 
Buddhism there in a very marked manner. 

During the time of Caitanya, Hussain Shaha was the Nawab 
of Gaur. Two Brahmins, converted into Jslam and having the 
Mahomedan names Sakar Malik and Dabir Khas, were his two 
high officers; they had seen Caitanya at Ramkeli and had been 
greatly influenced by him. Later in their lives they were known as 
Sanatana and Ripa; they distributed their riches to the poor and 
became ascetics. Riipa is said to have met Caitanya at Benares, 
where he received instruction from him; he wrote many Sanskrit 
works of great value, e.g., Lalita-madhava, Vidagdhamdadhava, 
Ujjvalanilamani, Utkalika-vallari (written in 1550), Uddhava-diita, 
Upadesamrta, Karpanya-punjikad, Gangdastaka, Govindavirudavali, 
Gaurangakalpataru, Caitanyastaka, Ddana-keli-kaumudi, Nataka- 
candrikad, Padyavali, Paramdartha-sandarbha, Priti-sandarbha, Pre- 
mendu-sagara, Mathurad-mahimad, Mukundamukta-ratnavalt-stotra- 
tika, Yamundastaka, Rasamrta, Vildpa-kusumanjali, Brajavildsa- 
stava, Siksadasaka, Samksepa Bhagavatamrta, Sadhana-paddhati, 
Stavamala, Hamsa-dita-kadvya, Harinaémamrta-vyakarana, Hare- 
krsna-mahamantrartha-niriipana, Chando’ stadasaka. 

Sanatana wrote the following works: Ujjvala-rasa-kand, Ujjvala- 
nilamant-tika, Bhakt-bindu, Bhakti-sandarbha, Bhagavata-krama- 
sandarbha, Bhagavatamrta, Yoga-sataka-vyakhyana, Visnu-tosini, 
Haribhakti-vilasa, Bhakti-rasémrta-sindhu. Sanatana had been put 
in prison by Hussain Shah when he heard that he was thinking of 
leaving him, but Sanatana bribed the gaoler, who set him at liberty. 
He at once crossed the Ganges and took the ascetic life; he went 
to Mathura to meet his brother Ripa, and returned to Puri to meet 
Caitanya. After staying some months in Puri, he went to Brnda- 
vana. In the meanwhile Ripa had also gone to Puri and he also 
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returned to Brndavana. Both of them were great devotees and spent 
their lives in the worship of Krsna. 

Advaitacarya’s real name was Kamalakara Bhattacarya. He was 
born in 1434 and was thus fifty-two years older than Caitanya; he 
was a great Sanskrit scholar and resided at Santipur. He went to 
Nabadvipa to finish his studies. People at this time had become 
very materialistic; Advaita was very much grieved at it and used 
to pray in his mind for the rise of some great prophet to change their 
minds. Caitanya, after he had taken to ascetic life, had visited 
Advaita at Santipur, where both of them enjoyed ecstatic dances; 
Advaita was then aged about seventy-five. It is said that he had 
paid a visit to Caitanya at Puri. He is said to have died in 1539 
according to some, and in 1584 according to others (which is 
incredible). 

Apart from Advaita and Nityananda there were many other 
intimate companions of Caitanya, of whom Srivasa or Srinivasa was 
one. He was a brahmin of Sylhet who settled at Navadvipa; he was 
quite a rich man. It is not possible to give his exact birth-date, but 
he had died long before 1540 (when Jayananda wrote his Caitanya- 
mangala); he was probably about forty when Caitanya was born. 
As a boy Caitanya was a frequent visitor to Srivasa’s house. He was 
devoted to the study of the Bhagavata, though in his early life he 
was more or less without a faith. He was also a constant companion 
of Advaita while he was at Navadvipa. When Caitanya’s mind was 
turned to God after his return from Gaya, Srivasa’s house was the 
scene of ecstatic dances. Srivasa then became a great disciple of 
Caitanya. Narayani, the mother of Brndavanadasa, the biographer 
of Caitanya, was a niece of Srivasa. 

Ramananda Ray, the minister of Prataparudra and author of 
the Jagannatha-vallabha, was very much admired by Caitanya. He 
was a native of Vidyanagara, in Central India. The famous dialogue 
narrated in the Caitanya-caritamrta shows how Caitanya himself 
took lessons from Ramananda on the subject of high devotion. 
Ram4nanda Ray on his part was very fond of Caitanya and often 
spent his time with him. 


CHAPTER XXXIilI 


THE PHILOSOPHY OF JIVA GOSVAMI 
AND BALADEVA VIDYABHOUSANA, 
FOLLOWERS OF CAITANYA 


Ontology. 


Jiva GosvAmi flourished shortly after Caitanya. He wrote a 
running commentary on the Bhdgavata-purdna which forms the 
second chapter (Bhdgavata-sandarbha) of his principal work, the 
Sat-sandarbha. In this chapter he says that, when the great sages _ 
identify themselves with the ultimate reality, their minds are unable 
to realize the diverse powers of the Lord. The nature of the Lord 
thus appears in a general manner (sdmanyena laksitam tathaiva 
sphurat, p. 50), and at this stage the powers of Brahman are not 
perceived as different from Him. The ultimate reality, by virtue of 
its essential power (svariipasthhitayd eva saktya), becomes the root 
support of all its other powers (parasam api saktinaém mild- 
Srayariipam), and through the sentiment of devotion appears to the 
devotees as the possessor of diverse powers; He is then called 
Bhagavan. Pure bliss (dnanda) is the substance, and all the other 
powers are its qualities; in association with all the other powers it 
is called Bhagavan or God}. The concept of Brahman is thus the 
partial appearance of the total personality denoted by the word 
Bhagavan; the same Bhagavan appears as Paramatman in His aspect 
as controlling all beings and their movements. The three names 
Brahman, Bhagavan and Paramatman are used in accordance with 
the emphasis that is put on the different aspects of the total com- 
posite meaning; thus, as any one of the special aspects of God ap- 
pears to the mind of the devotee, he associates it with the name 
of Brahman, Bhagavan or Paramatman?. 

The aspect as Brahman is realized only when the specific. 
qualities and powers do not appear before the mind of the devotee. 


 Gnanda-matram visesyam samastah saktayah visesanani visisto Bhagavan. 
Sat-sandarbha, p. 50. 4 

* tatraikasyaiva visesana-bhedena tad avisistatvena ca pratipadanat tathaiva 
tat-tad-updasakapurusanubhava-bhedac ca avirbhava-namnor bhedah. Ibid. P- 53. 
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In realizing the pure consciousness as the nature of the devotee’s 
own self the nature of the Brahman as pure consciousness is also 
realized; the realization of the identity of one’s own nature with 
that of Brahman is effected through the special practice of devo- 
tion!. In the monistic school of Vedanta, as interpreted by 
Sankara, we find that the identity of the self with the Brahman is 
effected through the instruction in the Vedantic maxim: “that art 
thou” (tat tvam asi). Here, however, the identity is revealed 
through the practice of devotion, or rather through the grace of 
God, which is awakened through such devotion. 

The abode of Bhagavan is said to be Vaikuntha. There are two 
interpretations of this word; in one sense it is said to be identical 
with the very nature of Brahman as unobscured by maya"; in 
another interpretation it is said to be that which is neither the 
manifestation of rajas and tamas nor of the material sattva as 
associated with rajas and tamas. It is regarded as having a different 
kind of substance, being the manifestation of the essential power of 
Bhagavan or as pure sattva. This pure sattva is different from the 
material sattva of the Samkhyists, which is associated with rajas and 
tamas, and for this reason it is regarded as aprakrta, i.e., tran- 
scending the prakrta. For this reason also it is regarded as eternal 
and unchanging’. The ordinary gunas, such as sattva, rajas and 
tamas, are produced from the movement of the energy of kdla 
(time); but the sattva-Varkuntha is not within the control of kala‘. 
The Vaikuntha, thus being devoid of any qualities, may in one 
sense be regarded as mirvisesa (differenceless); but in another 
sense differences may be said to exist in it also, although they 


1 Ibid. p. 54. nanu siiksma-cid-riipatvam padarthanubhave katham pirna- 
cid-akara-riipa-madtya-brahma-svaripam sphuratu _tatraha, ananyabodhya- 
tmataya cid-akadrata-samyena suddha-tvam padarthaikyabodhya-svaripataya. 
yady api tadrg-atmanubhavanantaram tad-ananya-bodhyata-krtau sdadhaka- 
<aktir nasti tathapi pirvam tadartham eva krtaya sarvatra pi upajtvyaya sadhana- 
bhaktya Gradhitasya §ri-bhagavatah prabhavad eva tad api tatrodayate. Ibid. 
Pp. 54- 

2 yato vaikunthat param Brahmakhyam tattvam param bhinnam na bhavati. 
svariipa-sakti-visesaviskarena mayaya navrtam tad ev tad-riipam. _ Ibid. p. 57. 

3 yatra vaikunthe rajas tamas ca na pravartate. tayor misram sahacaram 
jadam yat sattvam na tad api. kintu anyad eva tac ca ya susthu sthapayisyamana 
mayatah para bhagavat-svariipa-saktih tasyah vurttitvena cid-ripam suddha- 
sattvakhyam sattvam. Ibid. p. 58. 

4 Ibid. p. 59. This view, that the guras are evolved by the movement of kdla, 
is not accepted in the ordinary classical view of Samkhya, but is a theory of the 
Paficaratra school. Cf. Ahirbudhnya-samhita, chs. 6 and 7. 
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can only be of the nature of the pure sattva or the essential power 
of God?. 

The essential power (svariipa-Sakti) and the energy (mdya- 
sakti) are mutually antagonistic, but they are both supported in 
God?, The power of God is at once natural (svabhavika) and un-— 
thinkable (acintya). It is further urged that even in the ordinary 
world the powers of things are unthinkable, i.e., neither can they 
be deduced from the nature of the things nor can they be directly 
perceived, but they have to be assumed because without such an 
assumption the effect would not be explainable. The word “un- 
thinkable”’ (acintya) also means that it is difficult to assert whether 
the power is identical with the substance or different from it; on the 
one hand, power cannot be regarded as something extraneous to the 
substance, and, on the other, if it were identical with it, there could 
be no change, no movement, no effect. The substance is perceived, 
but the power is not; but, since an effect or a change is produced, 
the implication is that the substance must have exerted itself 
through its power or powers. Thus, the existence of powers as 
residing in the substance is not logically proved, but accepted as an 
implication®. The same is the case in régard to Brahman; His 
powers are identical with His nature and therefore co-eternal with 
Him. The concept of “unthinkableness”’ (acintyatva) is used to 
reconcile apparently contradictory notions (durghata-ghatakatvam 
hy acintyatvam). 'The internal and essential power (antaranga- 
svaritpa-sakti) exists in the very nature of the Brahman (svaripena) 
and also as its various manifestations designated by such terms 
as Vatkuntha, etc. (vatkunthadi-svariipa-vaibhava-riipena)*. The 
second power (tatasthasakti) is represented by the pure selves. 
The third power (bahiranga-mdyd-sakti) is represented by the 
evolution of all cosmical categories and their root, the pradhana. 
The analogy offered is that of the sun, its rays and the various 


1 nanu gunddy-abhdvan nirvisesa evdsau loka ity asamkya tatra visesas tasyah 
Suddha-sativatmikayah svaritpanatirikta-sakter eva vildsa-ritpa iti. Sat-sandarbha, 
Pp. 59. 

* te ca svaripa-sakti-mayda-sakti paraspara-viruddhe, tatha tayor urttayah 
sva-sva-gana eva parasparaviruddha api bahvyah tathapi tasam ekam nidhanam 
tad eva. Ibid. p. 61. 

* loke hi sarvesam bhavanam mani-mantradinam saktayah acintya-jfidna- 
gocarah acintyam tarkadsaham yoaj-jfianam harydnyathanupapatti-pramanakam 
tasya gocarah santv. Ibid. pp. 63-4. 

4 Ibid. p. 65. 
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colours which are manifested as the result of refraction. The ex- 
ternal power of mdyd (bahiranga-sakti) can affect the jivas but not 
Brahman. 

The maya is defined in the Bhdgavata (as interpreted by 
Sridhara) as that which is manifested without any object and is not 
yet perceivable in its own nature, like an illusory image of dark- 
ness!. This is interpreted in a somewhat different form in the 
Bhagavata-sandarbha, where it is said that maya is that which appears 
outside the ultimate reality or Brahman, and ceases to appear with 
the realization of Brahman. It has no appearance in its own 
essential nature, i.e., without the support of the Brahman it cannot 
manifest itself; it is thus associated with Brahman in two forms as 
jiva-maya and guna-maya. The analogy of abhasa, which was ex- 
plained by Sridhara as ‘illusory image,” is here interpreted as the 
reflection of the solar light from outside the solar orb. The solar 
light cannot exist unless it is supported by the solar orb. But 
though this is so, yet the solar light can have an independent réle 
and play outside the orb when it is reflected or refracted; thus it 
may dazzle the eyes of man and blind them to its real nature, and 
manifest itself in various colours. So also the analogy of darkness 
shows that, though darkness cannot exist where there is light, yet 
it cannot itself be perceived without the light of the eyes. The 
prakrti and its developments are but manifestations or appearances, 
which are brought into being outside the Brahman by the power of 
the maya; but the movement of the maya, the functioning of the 
vital pranas, manas and the senses, the body, are all made possible 
by the fact that they are permeated by the original essential power 
of God (antaranga-sakti)*. Just as a piece of iron which derives its 
heat from the fire in which it is put cannot in its turn burn the fire 
or affect it in any manner, so the mdyd and its appearances, which 
derive their essence from the essential power of God, cannot in any 
way affect God or His essential power. 

The selves can know the body; but they cannotknow theultimate 
reality and the ultimate perceiver of all things. It is through maya 
that different things have an apparently independent existence and 


1 rte’rtham yat pratiyeta na prattyeta catmant 
tad vidyad atmano mayam yatha bhasam yatha tamah. 
2 syariipa-bhiitakhyam antarangam faktim sarvasyapi pravrtty-anyatha- 
nupapattya. Ibid. p. 69. 
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are known by theselves; butthe trueand essential nature of Brahman 
is always one withall things, and, since in that state thereisno duality, 
there is nothing knowable and no form separate from it. The ultimate 
reality, which reveals all things, reveals itself also—the heat rays 
of fire, which derive their existence from the fire, cannot burn the 
fire itself!. The gunas—sattva, rajas and tamas—belong to the jiva 
and not to Brahman; for that reason, so long as the selves (jiva) 
are blinded by the power of mayd, there is an appearance of duality, 
which produces also the appearance of knower and knowable. The 
maya is again described as twofold, the guna-mdyd, which repre- 
sents the material forces (jadatmika@), and the atma-mdayd, which is 
the will of God. There is also the concept of jiva-mdayd, which is, 
again, threefold—creative (Bhi), protective (Sri), and destructive 
(Durga). The atma-mdayad is the essential power of God?. In another 
sense mdayd is regarded as being composed of the three gunas. The 
word yoga-mdya has also two meanings—it means the miraculous 
power achieved through the practice of the yoga when it is used as 
a power of the Yogins or sages; when applied to God (paramesvara), 
it means the manifestation of His spiritual power as pure con- 
sciousness (cic-chakti-vildsa). When mdyd@-is used in the sense of 
atma-mdaya or God’s own mdayd, it has thus three meanings, viz., 
His essential power (svariipa-sakti), His will involving knowledge 
and movement (jfidna-kriye), and also the inner dalliance of His 
power as consciousness (cic-chakti-vilasa)’. Thus, there is no 
maya in Vatkuntha, because it itself is of the nature of ma@yd or 
svariipa-sakt1; the Vaikuntha is, thus, identical with moksa (emanci- 
pation). 

Once it is admitted that the unthinkable power of God can 
explain all contradictory phenomena and also that by yoga-maya 
God can directly manifest any form, appearance or phenomena, it 
was easy for the Vaisnavas of the Gaudiya school to exploit the idea 
theologically. Leaving aside the metaphysical idea of the non- 
Vaisnava nature of the relation of God with His powers, they tried 


1 svariipa-vaibhave tasya jivasya rasmi-sthaniyasya mandalasthaniyo ya atma 
paramatma sa eva svariipa-saktya sarvam abhit, anddita eva bhavann aste, na tu 
tat-pravesena, tat tatra itarah sa jivah kenetarena karana- bhiitena Ram padartham 
pasyet, na kenapi kam api pasyet ity-arthah; na hi rasmayah svasaktya surya- 
mandalantargata-vaibhvam prakdsayeyuh, na_ carciso vahnim nirdaheyuh. 
Sat-sandarbha, p. 71. 

> miyate anayd iti maya-éabdena sakti-matram api bhanyate. Ibid. Pp: 73: 

* Ibid. pp. 73-4. 
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by an extension of the metaphysical formula to defend their re- 
ligious belief in the theological nature of the episodes of Krsna in 
Vrndavana, as related in the Bhdgavata. Thus they held that Krsna, 
including His body and all His dress and ornaments and the like, 
the Gopis, with whom He had dalliance, and even the cows and 
trees of Vrndavana, were physically existent in limited forms and 
at the same time unlimited and spiritual as a manifestation of the 
essential nature of God. The Vaisnavas were not afraid of any 
contradiction, because in accordance with the ingeniously-devised 
metaphysical formula the supra-logical nature of God’s power was 
such that through it He could manifest Himself in all kinds of 
limited forms, and yet remain identical with His own supreme 
nature as pure bliss and consciousness. The contradiction was only 
apparent; because the very assumption that God’s power is supra- 
logical resolves the difficulty of identifying the limited with the 
unlimited, the finite with the infinite!. The author of Sat-sandarbha 
takes great pains to prove that the apparent physical form of 
Krsna, as described in the Bhagavata-purdna, is one with Brahman. 
It is not a case in which the identity is to be explained as having 
absolute affinity with Brahman (atyanta-tdddtmya) or as being 
dependent on Brahman: if the Brahman reveals itself in pure mind, 
it must appear as one, without any qualitative difference of any 
kind; if, in associating Brahman with the form of Krsna, this form 
appears to be an additional imposition, it is not the revelation of 
Brahman. It cannot be urged that the body of Krsna is a product 
of pure sattva; for this has no rajas in it, and therefore there is no 
creative development in it. If there is any rajas in it, the body of 
Krsna cannot be regarded as made up of pure sattva; and, if there 
is any mixture of rajas, then it would be an impure state and there 
can be no revelation of Brahman in it. Moreover, the text of the 
Bhagavata-purana is definitely against the view that the body of 
Krsna is dependent only on pure sattva, because it asserts that the 
body of Krsna is itself one and the same as pure sattva or pure 

1 Ibid. pp. 70-92. satya-jfidnanantanandaika-rasa-mirtitvad yugapad eva 
sarvam api tat-tad-riipam vartata eva, kintu yityam sarvadd sarvam na pasyatheti 
(p. 87). tatasca yada tava yatramse tat-tad-upasana-phalasya yasya rupasya 


prakasaneccha tadaiva tatra tad-riipam prak@sate iti. tyam hadety asya yuktth. 
tasmat tat tat sarvam api tasmin $ri-krsna-riipe’ ntarbhitam ity evam atrapt 
tatparyam upasamharati (p. 9°). tad ittham madhyamakara eva sarvadharatvat 
bibhutvam sadhitam. sarva-gatatvad api sadhyate. citram vataitad ekena vapusa 
yugapat prthak grhesu dvyasta-sahasram striya eka udavahat. 
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consciousness}. Again, since the body of Krsna appears in diverse 
forms, and since all these forms are but the various manifestations 
of pure consciousness and bliss, they are more enjoyable by the 
devotee than the Brahman?. 

In the Paramatma-sandarbha the jiva or individual is described 
as an entity which in its own nature is pure and beyond maya, but 
which perceives all the mental states produced by mdya and is 
affected by them. It is called Ksetrajfia, because it perceives itself 
to be associated with its internal and external body (ksetra)*. In a 
more direct sense God is also called Ksetrajfia, because He not only 
behaves as the inner controller of maya but also of all those that 
are affected by it and yet remains one with Himself through His 
essential power’. The Ksetrajfia should not be interpreted in a 
monistic manner, to mean only a pure unqualified consciousness 
(mrvisesam cid-vastu), but as God, the supreme inner controller. 
The view that unqualified pure consciousness is the supreme 
reality is erroneous. Consequently a distinction is drawn between 
the vyasti-ksetrajia (the individual person) and the samastz- 
ksetrajna (the universal person)—God, the latter being the object 
of worship by the former. This form of God as the inner controller 
is called Paramatman. 

God is further supposed to manifest Himself in three forms: 
first, as the presiding lord of the totality of selves and the prakrii, 
which have come out of Him like sparks from fire—Sankarsana or 
Mahavisnu; secondly, as the inner controller of all selves in their 
totality (samasti-jivantaryami)—Pradyumna. The distinction be- 
tween the first and the second stage is that in the first the jiva and 
the prakri: are in an undifferentiated stage, whereas in the second 
the totality of the jivas has been separated outside of prakrti and 
stands independently by itself. The third aspect of God is that in 
which He resides in every man as his inner controller. 

The jivas are described as atomic in size; they are infinite in 
number and are but the parts of God. Mayd is the power of God, 

1 tasya suddha-sattvasya prakrtatvam tu nisiddham eva tasmat na te prakrta- 
sattva-parinamd na vd tat-pracurah kintu sva-prakasata-laksana-suddha-sattva- 
prakasita. Sat-sandarbha, p. 148, also pp. 147-8. 

2 Ibid. p. 149. 3 Ibid. p. 209. 

“ maydyam mdayike’pi antar-yadmitayda pravisto’ pi svariipa-saktyd svariipa-stha 
eva na tu tat-samsakta ity arthah, vdsudevatvena sarva-ksetra-jnatrtvat so parah 


ksetrajfia Gtma paramatma. tad evam api mukhyam ksetrajnatuam paramatmany 
eva. Ibid. p. 210. 
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and the word is used in various senses in various contexts; it may 
mean the essential power, the external power, and it has also the 
sense of pradhana'. 

The author of the Sat-sandarbha denies the ordinary Vedantic 
view that the Brahman is pure consciousness and the support 
(dsraya) of the objects (visaya or mdyd or ajfidna). He regards the 
relation between mdyd and Brahman as transcendental and supra- 
rational. Just as various conflicting and contradictory powers may 
reside in any particular medicine, so also various powers capable of 
producing manifold appearances may reside in Brahman, though 
the manner of association may be quite inexplicable and un- 
thinkable. The appearance of duality is not due to the presence of 
ajfiana (or ignorance) in the Brahman, but through His un- 
thinkable powers. The duality of the world can be reconciled with 
ultimate monism only on the supposition of the existence of the 
transcendent and supra-rational powers of God. This fact also 
explains how the power of God can transform itself into the 
material image without in any way affecting the unity and purity 
of God?. Thus both the subtle jivas and the subtle material powers 
of the universe emanate from Paramatman, from whom both the 
conscious and the unconscious parts of the universe are produced. 
Paramatman, considered in Himself, may be taken as the agent of 
production (nimitta-kdrana), whereas in association with His 
powers He may be regarded as the material cause of the universe 
(upadana-karana)*. Since the power of God is identical with the 
nature of God, the position of monism is well upheld. 

On the subject of the relation between the parts and the whole 
the author of the Sat-sandarbha says that the whole is not a con- 
glomeration of the parts, neither is the whole the transformation 
of the parts or a change induced in the parts. Nor can the whole 
be regarded as different from the parts or one with it, or as associ- 


1 tadevam sandarbha-dvaye §akti-traya-vivrtih kta. tatra namabhinnata- 

janita-bhranti-hanaya samgraha-slokah maya syad antarangayam bahiranga ca sa 

rta 
ee pradhane’ pi kvacid drsta tad-vrttir mohint ca sd, 
adye traye syat prakrti§ cic-chaktis tvantarangika 
suddha-jive’ pi te drste tathesa-jfiana-viryayoh. 
cinmaya-sakti-urtyos tu vidya-saktir udiryate 
cic-chakti-urttau mayayam yoga-maya ited banbed 

adhanavyakrta-vyaktam traigunye prakrteh param 
ee mayayam na pe hakits ityadyihyam vivekibhih. Ibid. p. 245. 
2 Ibid. p. 249. 3 Ibid. p. 250. 
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ated with it. If the whole were entirely different from the parts, 
the parts would have nothing to do with the whole; if the parts 
were inherent in the whole, then any part would be found anywhere 
in the whole. Therefore the relation between the parts and the 
whole is of a supra-logical nature. From this position the author 
of the Sat-sandarbha jumps to the conclusion that, wherever there 
is an appearance of any whole, such an appearance is due to the 
manifestation of Paramatman, which is the ultimate cause and the 
ultimate reality (tasmdd aikya-buddhydlambana-riipam yat pratiyate 
tat sarvatra paramatma-laksanam sarvakdranam asty eva, p. 252). 
All manifestations of separate wholes are, therefore, false appear- 
ances due to similarity; for wherever there is a whole there is the 
manifestation of God. In this way the whole universe may be 
regarded as one, and thus all duality is false}. 

Just as fire is different from wood, the spark and the smoke 
(though the latter two are often falsely regarded as being identical 
with the fire), so the self, as the separate perceiver called Bhagavan 
or Brahman, is also different from the five elements (the senses, the 
antahkarana and the pradhana) which together pass by the name 
of jiva". 

Those who have their minds fixed on the Supreme Soul 
(Paramatman) and look upon the world as its manifestation thereby 
perceive only the element of ultimate reality in it; whereas those 
who are not accustomed to look upon the world as the manifestation 
of the supreme soul perceive it only as the effect of ignorance; thus 
to them the Paramatman, who pervades the world as the abiding 
Reality, does not show Himself to be such. Those who traffic in 
pure gold attach no importance to the various forms in which the 
gold may appear (bangles, necklaces and the like), because their 
chief interest lies in pure gold; whereas there are others whose chief 
interest is not pure gold, but only its varied unreal forms. This 
world is brought into being by God through His inherent power 
working upon Himself as the material cause; as the world is brought 

* tasmat sarvaikya-buddhi-nidanat prthag dehaikya-buddhih sadréyabhramah 
syat, pirvapardvayavanusandhane sati parasparam asayaikatva-sthitatvend’vaya- 


vatusadharanyena caikyasadrsyat praty-avayavam ekatayda pratiteh, so’yam deha 

itt bhrama eva bhavati’ty arthah, prati-urksam tad idam vanam itivat. : 
Sat-sandarbha, p. 253. 

yatholmukat visphulingad dhiimad api svasambhavat 

apy atmatvena vimatad yathagnih prthag ulmukat 

bhittendriyantahkaranat pradhandaj-jiva-samjnitat 

atma tatha prthag drasta bhagavan brahma-samjfitah. Ibid. p. 254. 
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into being, He enters into it, controls it in every detail, and in the 
last stage (at the time of pralaya) He divests Himself of various 
forms of manifestation and returns to Himself as pure being, 
endowed with His own inherent power. Thus it is said in the 
Visnu-purdna that the ignorant, instead of perceiving the world as 
pure knowledge, are deluded by perceiving it as the visible and 
tangible world of objects; but those who are pure in heart and wise 
perceive the whole world as the nature of God, as pure consciousness. 


Status of the World. 


Thus in the Vaisnava system the world is not false (like the 
rope-snake), but destructible (like a jug). The world has no reality; 
for, though it is not false, it has no uninterrupted existence in past, 
present and future; only that can be regarded as real which is 
neither false nor has only an interrupted existence in time. Such 
reality can only be affirmed of Paramatman or His power!. The 
Upanisads say that in the beginning there existed ultimate Reality, 
sat; this term means the mutual identity of the subtle potential 
power of Brahman and the Brahman. The theory of satkaryavada 
may be supposed to hold good with reference to the fact that 
it is the subtle power of God that manifests itself in diverse 
forms (siksmavastha-laksana-tac-chaktth). Now the question arises, 
whether, if the world has the ultimate sat as its material cause, it must 
be as indestructible as that; if the world is indestructible, then why 
should it not be false (like the conch-shell-silver) and, consequently, 
why should not the vivarta theory be regarded as valid? The reply 
to such a question is that to argue that, because anything is produced 
from the real (sat), therefore it must also be real (sat) is false, since 
this is not everywhere the case; it cannot be asserted that the 
qualities of the effect should be wholly identical with the qualities 
of the cause; the rays of light emanating from fire have not the 
power of burning?. Sridhara, in his commentary on the Visnu- 
purana, asserting that Brahman has an unchangeable and a 
changeable form, explains the apparent incongruity in the possi- 
bility of the changeable coming out of the unchangeable on the 

1 tato vivarta-vadinadm iva rajju-sarpa-van na mithyatvam kintu ghata-van 
nagvaratvam eva tasya. tato mithydtvabhave api tri-kalavyabhicara-bhavaj 
jagato na sattvam vivarta-parinamasiddhatvena tad-dosa-dvayabhavavaty eva 


hi vastuni sattvam vidhtyate yatha paramatmani tacchaktau va. Ibid. p. 255. 
2 Ibid. p. 256. 
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basis of the above analogy of fire and the rays emanating from it. 
Again, in other cases an appearance like that of silver manifesting 
itself from the conch-shell is wholly false, as it has only appearance, 
but no utility; so there are many other things which, though they 
are believed to have a particular nature, are in reality quite different 
and have entirely different effects. Thus some wood poison may be 
believed to be dry ginger, and used as such; but it will still retain 
its poisonous effects. Here, in spite of the illusory knowledge of 
one thing as another, the things retain their natural qualities, which 
are not affected by the illusory notion. 

The power a thing has of effecting any change or utility cannot 
be present at all times and places, or with the change of object, and 
so the power of effecting any change or utility, not being an eternal 
and all-abiding quality, cannot be regarded as the defining 
character of reality; so a false appearance like the conch-shell- 
silver, which has merely a perceivable form, but no other utility or 
power of effecting changes, cannot be regarded as real. Only that 
is real which is present in all cases of illusory objects or those which 
have any kind of utility; reality is that which lies as the ground and 
basis of all kinds of experience, illusory or rélatively objective. The 
so-called real world about us, though no doubt endowed with the 
power of effecting changes or utility, is yet destructible. The word 
“destructible,” however, is used only in the sense that the world 
returns to the original cause—the power of God—from which it 
came into being. The mere fact that we deal with the world and 
that it serves some purpose or utility is no proof that it is real; for 
our conduct and our dealings may proceed on the basis of blind 
convention, without assuming any reality in them. The currency 
of a series of conventions based on mutual beliefs cannot prove 
either their reality or their nature as knowledge (vijfidna) without 
any underlying substratum. Thus the currency of conventions 
cannot prove their validity. The world thus is neither false nor 
eternal; it is real, and yet does not remain in its apparent form, but 
loses itself in its own unmanifested state within the power of 
Brahman; and in this sense both the satkarya and the parindma 
theories are valid!. 

It is wrong to suppose that originally the world did not exist at 
all and that in the end also it will absolutely cease to exist; for, since 


1 Sat-sandarbha, p. 259. 
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absolute reality is altogether devoid of any other kind of experience, 
and is of the nature of homogeneous blissful experience, it is im- 
possible to explain the world as an illusory imposition like the 
conch-shell-silver. It is for this reason that the world-creation is 
to be explained on the analogy of parindma (or evolution) and not 
on the analogy of illusory appearances like the conch-shell-silver 
or the rope-snake. Through His own unthinkable, indeterminable 
and inscrutable power the Brahman remains one with Himself and 
yet produces the world!; thus it is wrong to think of Brahman as 
being the ground cause. If the world is eternally existent as it is, 
then the causal operation is meaningless; if the world is absolutely 
non-existent, then the notion of causal operation to produce the 
absolutely non-existent is also impossible. Therefore, the world is 
neither wholly existent nor wholly non-existent, but only existent 
in an unmanifested form. The jug exists in the lump of clay, in an 
unmanifested form; and causal operation is directed only to 
actualize the potential; the world also exists in the ultimate cause, 
in an unmanifested form, and is actualized in a manifest form by 
His natural power operating in a definite manner. It is thus wrong 
to suppose that the mdyd of the jiva, from which comes all ignorance, 
is to be regarded as the cause of the majesty of God’s powers; God 
is independent, all-powerful and all-creator, responsible for all that 
exists in the world. It is thus wrong to suppose that the jiva creates 
the world either by his own powers or by his own ajnana; God is 
essentially true, and so He cannot create anything that is false. 
The Vaisnava theory thus accepts the doctrine of ultimate 
dissolution in prakrti (prakrti-laya). In the time of emancipation 
the world is not destroyed; for being of the nature of the power of 
God it cannot be destroyed; it is well known that in the case of 
jivan-mukti the body remains. What happens in the stage of 
emancipation is that all illusory notions about the world vanish, but 
the world, as such, remains, since it is not false; emancipation is thus 
a state of subjective reformation, not an objective disappearance of 
the world. As the objective world is described as identical with 


1 ato acintya-sankhya-svariipad acyutasyaiva tava parinama-svikarena dravina- 
jatinam dravya-matranam mrl-lohadinam vikalpa veda ghata-kundaladayas 
tesam panthdano margah praka@rads tai eva asmabhir upamiyate na tu kutrapi 
bhrama-rajatadibhih. Ibid. p. 260. 

2 satya-svabhavikacintya-saktih paramesvaras tuccha-mayikam api na kuryat. 
Ibid. p. 262. 
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God’s powers, so also are the senses and the buddhi. When the 
Upanisad says that the manas is created by God, this merely means 
that God is identical with the cosmic manas, the manas of all beings, 
in His form as Amiruddha'. The ultimate cause is identical with the 
effect; wherever the effect is new (apérva), and has a beginning and 
an end, it is illusory; for here the concept of cause and effect are 
mutually interdependent and not separately determinable. Until 
the effect is produced, nothing can be regarded as cause, and, unless 
the cause is determined, the effect cannot be determined?; so to 
validate the concept of causality the power as effect must be re- 
garded as already existent in the cause. It is this potential existence 
of effect that proves its actual existence; thus the world exists as the 
natural energy of God, and as such it is eternally real. Even the 
slightest change and manifestation cannot be explained without 
reference to God or independently of Him; if such explanation 
were possible, the world also would be self-luminous pure 
consciousness. 

It has been said that the jivas are indeed the energy of God, but 
that still they may suffer from the defect of an obscuration of their 
self-luminosity. The jivas, being of the nature of tatastha Sakti, are 
inferior to the essential power of God, by which their self- 
luminosity could be obscured?. This obscuration could be removed 
by God’s will only through the spirit of enquiry regarding God’s 
nature on the part of the jivas. According to the Sat-sandarbha the 
world is a real creation; but it refers with some approval to another 
view, that the world is a magical creation which deludes the jivas 
into believing in a real objective existence of the world. This view, 
however, must be distinguished from the monistic view of Sankara 
(which is that the real creator by His real power manifests the 
world-experience to a real perceiver)*, and it also differs from the 
Sat-sandarbha in that the latter regards the world as a real creation. 


1 atas tan-mano’srjata manah prajdpatim ity adau manah-sabdena samasti- 
mano’ dhisthata sriman aniruddha eva. Sat-sandarbha, p. 262. 

antah-karana-bahih-karana-visaya-riipena paramatma-laksanam jiianam eva 
bhatt tasmad ananyad eva buddhydadi-vastu ity-arthah. Ibid. p. 263. 

2 yavat karyam na jdyate tavat karanatvuam mrt-suktyader na siddhyati 
eee ca karyam na jayate eveti paraspara-sadpeksatva-dosat. Ibid. 
p. 265. 

3 Ibid. p. 266. 

* satyenaiva karta satyam eva drastaram prati satyaiva taya Saktya vastunah 
sphuranat loke api tathaiva dréyata iti. Ibid. p. 268. ; 
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It must, however, be maintained that the main interest of the 
Vaisnavas is not in these hair-splitting dialectical discussions; theirs 
is professedly a system of practical religious emotionalism, and this 
being so it matters very little to a Vaisnava whether the world is real 
or unreal. His chief interest lies in the delight of his devotion to 
God. It is further held that the ordinary experience of the world 
can well be explained by a reference to world-analogies; but the 
transcendental relation existing between God, the individual, the 
souls and the world can hardly be so explained. The Upanisad 
texts declare the identity of the jiva and paramesvara; but they only 
mean that paramesvara and the jiva alike are pure consciousness. 


God and His Powers. 


Returning to the Sat-sandarbha, one stumbles over the problem 
how the Brahman, who is pure consciousness and unchangeable, can 
be associated with the: ordinary gunas of prakrti. The ordinary 
analogy of play cannot apply to God; children find pleasure in play 
or are persuaded to play by their playmates; but God is self- 
realized in Himself and His powers, He cannot be persuaded to act 
by anybody, He is always dissociated from everything, and is not 
swayed by passions of any kind. As He is above the gunas, they and 
their actions cannot be associated with Him. We may also ask how 
the jiva, who is identical with God, can be associated with the 
beginningless avidyd. He being of the nature of pure consciousness, 
there ought not to be any obscuration of His consciousness, either 
through time or through space or through conditions or through 
any internal or external cause. Moreover, since God exists in the 
form of the jivas in all bodies, the jivas ought not to be under the 
bondage of afflictions or karma. The solution of such difficulties is 
to be found in the supra-rational nature of the m@yd-sakti of God, 
which, being supra-logical, cannot be dealt with by the apparatus 
of ordinary logic. The fact that the power of God can be conceived 
as internal (antaranga) and external (bahiranga) explains why what 

happens in the region of God’s external power cannot affect His 
own internal nature; thus, though God in the form of jivas may be 
under the influence of maya and the world-experience arising 
therefrom, He remains all the time unaffected in His own internal 


: satyam na satyam nah krsna-padabjdmodam antara 


jagat satyam asatyam va ko’yam tasmin duragrahah. Ibid. p. 269. 
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nature. The supra-logical and supra-rational distinction existing 
between the threefold powers (svariipa or antaranga, bahiranga, 
and tatastha) of God and their relation to Him explains dif- 
ficulties which ordinarily may appear insurmountable. It is this 
supra-logical conception that explains how God can be within the 
sway of mdyd and yet be its controller!. The jiva in reality is not 
under the sway of afflictions, but still he appears to be so through 
the influence of God’s mayd; just as in dreams a man may have all 
kinds of untrue and distorted experiences, so also the world- 
experiences are imposed on the self through the influence of God’s 
maya. The appearance of impurity in the pure jiva is due to the 
influence of mdyd acting as its upadhi (or condition)—just as the 
motionless moon appears to be moving on the ripples of a flowing 
river. Through the influence of mdyd the individual jiva identifies 
himself with the prakrti and falsely regards the qualities of the 
prakrti as his own?. 


God’s Relation to His Devotees. 


The incarnations of God are also to be explained on the same 
analogy. It is not necessary for God to pass through incarnations 
or to exert any kind of effort for the maintenance of the world; for 
He is omnipotent; all the incarnations of God recounted in the 
Puranas are for the purpose of giving satisfaction to the devotees 
(bhaktas). They are effected by the manifestation of the essential 
powers of God (svaritpa-saktyaviskarana), out of sympathy for 
His devotees. This may naturally be taken to imply that God is 
affected by the sorrows and sufferings of His devotees and that He 
is pleased by their happiness. The essential function of the essential 
power of God is called hlddini, and the essence of this hladini is 
bhakti, which is of the nature of pure bliss. Bhakti exists in both 
God and the devotee, in a dual relation®. God is self-realized, for 

1 Sat-sandarbha, p. 270. 

* yatha jale pratibimhitasya eva candramaso jalopadhikrtah kampddi-guno 
dharmo drsyate na tvd@kasa-sthitasya tadvad andtmanah prakrti-rupopadher 
dharmah adtmanah suddhasydsann api aham eva so’yam ity Gvesan mayaya upadhi- 
tadatmyapannahamkarabhasasya pratibimba-sthantyasya tasya drastur adhya- 


tmtkavasthasya eva yady api sydt tathapi suddhah asau tad-abhedabhimanena 
tam pasyati. Ibid. p. 272. 

* parama-sdra-bhittaya api svariipa-sakteh sdra-bhiita hladini nama ya 
urttis tasya eva sara-bhito urtti-viseso bhaktih sa ca raty-apara-paryaya. bhaktir 
bhagavati bhaktesu ca niksipta-nijobhaya-kotih sarvada tisthati. Ibid. p. 274. 
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the bhakti exists in the bhakta, and being a power of God it is in 
essence neither different from nor identical with Him. Bhakti is 
only a special manifestation of His power in the devotee, involving 
a duality and rousing in God a special manifestation of delight 
which may be interpreted as pleasure arising from the bhakti of the 
devotee. When God says that He is dependent on the bhakta, the 
idea is explicable only on the supposition that bhakti is the essence 
of the essential power of God; the devotee through his bhakti holds 
the essential nature of God within him. Now the question arises 
whether God really feels sorrow when the devotees feel it, and 
whether He is moved to sympathy by such an experience of sorrow. 
Some say that God, being all-blissful by nature, cannot have any 
experience of sorrow; but others say that He has a knowledge of 
suffering, not as existing in Himself, but as existing in the devotee. 
The writer of Sat-sandarbha, however, objects that this does not 
solve the difficulty; if God has experience of sorrow, it does not 
matter whether He feels the pain as belonging to Himself or to 
others. It must therefore be admitted that, though God may some- 
how have a knowledge of suffering, yet He cannot have experience 
of it; and so, in spite of God’s omnipotence, yet, since He has no 
experience of the suffering of men, He cannot be accused of cruelty 
in not releasing everyone from his suffering. The happiness of 
devotees consists in the experience of their devotion, and their 
sorrow is over obstruction in the way of their realization of God. 
God’s supposed pity for His devotee originates from an experience 
of his devotion, expressing itself in forms of extreme humility 
(dainyatmaka-bhakti), and not from experience of an ordinary 
sorrow. When God tries to satisfy the desires of His devotee, He 
is not actuated by an experience of suffering, but by an experience 
of the devotion.existing in the devotee. If God had experience of 
the sorrows of others and if in spite of His omnipotence He had not 
released them from them, He would have to be regarded as cruel; 
so also, if He had helped only some to get out of suffering and had 
left others to suffer, He would have to be regarded as being only a 
partial God. But God has no experience of the sorrows of others; 
He only experiences devotion in others. The efficacy of prayer does 
not prove that God is partial; for there is no one dear to Him or 
enemy to Him; but, when through devotion the devotee prays for 
anything to Him, He being present in his heart in one through the 
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devotion, grants him the object of his desire; so it is not necessary 
for God to pass through stages of incarnation for the protection or 
maintenance of the world; but still He does so in order to satisfy 
prayers to God. All the incarnations of God are for the fulfilment 
of the devotee’s desires. The inscrutability of God’s behaviour in 
the fulfilment of His devotee’s desires is to be found in the in- 
scrutability of the supra-rational nature of the essential power of 
God. Though all the works of God are absolutely independent and 
self-determined, yet they are somehow in accord with the good and 
bad deeds of man. Even when God is pleased to punish the mis- 
deeds of those who are inimical to his devotees, such punishment 
is not effected by the rousing of anger in Him, but is the natural 
result of His own blissful nature operating as a function of His 
hladini'. But the writer of the Sat-sandarbha is unable to explain 
the fact why the impartial and passionless God should destroy the 
demons for the sake of His devotees, and he plainly admits that the 
indescribable nature of God’s greatness is seen when, in spite of 
His absolute impartiality to all, He appears to be partial to some. 
Though He in Himself is beyond the influence of mdyd, yet in 
showing mercy to His devotees He seems” to express Himself in 
terms of mdyd and to be under its sway. The transition from the 
transcendent sativa quality of God to His adoption of the ordinary 
qualities of prakrti is supra-rational and cannot be explained. But 
the writer of the Sat-sandarbha always tries to emphasize the facts 
that God is on the one hand actuated by His purpose of serving the 
interest of His devotees and that on the other hand all His move- 
ments are absolutely self-determined—though in the ordinary 
sense self-determination would be incompatible with being 
actuated by the interest of others. He further adds that, though it 
may ordinarily appear that God is moved to action in certain critical 
happenings in the course of world-events or in the life of His 
devotee, yet, since these events of the world are also due to the 
manifestation of His own power as mdayd, the parallelism that may 
be noticed between world-events and His own efforts cannot be 
said to invalidate the view that the latter are self-determined. Thus 


‘ i atha yadi kecit bhaktandm eva dvisanti tada tada bhakta-paksa-patantah- 
patitvad bhagavata svayam taddvese api na dosah pratyuta bhakta-visayaka-tad- 
Erg a bo i hladini-vytti-bhiatanandollasa-visesa evadsau. Sat-sandarbha. 
p. 278. 
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His own efforts are naturally roused by Himself through the im- 
pulsion of bhakti, in which there is a dual manifestation of the 
essential power of God, as existing in Himself and in the heart of 
the devotee. It has already been said that bhakti is the essence of 
the essential power of God which has for its constituents the devotee 
and God. The prompting or rousing of God’s powers through 
world-events is thus only a mere appearance (pravrtyda bhasa), 
happening in consonance with the self-determining activity of God. 
It is further said that God’s activity in creating the world is also 
motivated by His interest in giving satisfaction to His devotees. 
Time is the defining character of His movement, and, when God 
determines Himself to move forward for creation through time- 
movement, He wishes to create His own devotees, merged in the 
prakrti, out of His mercy for them. But in order to create them He 
must disturb the equilibrium of the prakyti, and for this purpose 
His spontaneous movement as thought separates the power (as 
jiva-maya) from His essential power (svariipa-sakti); thus the 
equilibrium of the former is disturbed, and rajas comes into 
prominence. The disturbance may be supposed to be created in an 
apparent manner (tacchesatatmakaprabhavenaivoddipta) or by the 
dynamic of kala’. When God wishes to enjoy Himself in His 
manifold creation, He produces sattva, and, when He wishes to 
lie in sleep with His entire creation, He creates tamas. Thus 
all the creative actions of God are undertaken for the sake of His 
devotees. The lying in sleep of God is a state of ultimate dissolu- 
tion. Again, though God exists in all as the internal controller, 
yet He is not perceived to be so; it is only in the mind of 
the devotee that He really appears in His true nature as the inner 
controller. 

The author of the Sat-sandarbha is in favour of the doctrine of 
three vyihas as against the theory of four vyihas of the Panca- 
ratras. He therefore refers to the Mahabharata for different tradi- ~ 
tions of one, two, three and four vyihas, and says that this dis- 
crepancy is to be explained by the inclusion of one or more vyithas 
within the others. The Bhdgavata-purana is so called from the fact 
that it accepts Bhagavan as the principal vyaha?. The enquiry 
(jijfasa@) concerning this Brahman has been explained by Ramanuja 
as dhyana, but according to the Sat-sandarbha this dhyana is nothing 


1 Ibid. p. 283. 2 Ibid. 
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but the worship of God in a definite form; for it is not easy to 
indulge in any dhydna (or worship of God) without associating it 
with a form on which one may fix his mind. Brahman is described 
as unchanging ultimate truth, and, as sorrow only is changeable, 
He is also to be regarded as wholly blissful. Brahman is also re- 
garded as satyam, because He is the self-determiner, and His 
existence does not depend on the existence or the will of anything 
else. He, by his power as self-luminosity, dominates His other 
power as may, and is in Himself untouched by it. This shows that, 
though mdydis one of His powers, yet in His own nature Heis beyond 
maya. The real creation coming out of mdyd consists of the three 
elements of fire, water and earth partaking of each other’s parts. 
The Sankarites say that the world is not a real creation, but an 
illusory imposition like the silver in the conch-shell; but such an 
illusion can only be due to similarity, and, if through it the conch- 
shell can be conceived as silver, it is also possible that the silver may 
also be misconceived as conch-shell. It is by no means true that the 
ground (adhisthadna) of illusion should be one and the illusion 
manifold; for it is possible to have the illusion of one object in the 
conglomeration of many; the collocation of many trees and hills 
and fog may produce the combined effect of a piece of cloud. The 
world of objects is always perceived, while the Brahman is per- 
ceived as pure self-luminosity; and, if it is possible to regard 
Brahman also as illusory, that will practically mean that Brahman 
cannot any longer be regarded as the ground of the world. The 
world therefore is to be regarded as real. The monistic view, that 
the Brahman is absolutely devoid of any quality, is false; for the 
very name Brahman signifies that He is supremely great. The 
world also has not only come out of Him, but stays in Him and will 
ultimately be dissolved in Him. Moreover, the effect should have 
some resemblance to the cause, and the visible and tangible world, 
of which God is the cause, naturally signifies that the cause itself 
cannot be absolutely devoid of quality!. Even on the supposition 
that Brahman is to be defined as that from which the world- 
illusion has come into being, the point remains, that this in itself is 
a distinguishing quality; and, even if Brahman be regarded as self- 
luminous, the self-luminosity itself is a quality which distinguishes 


. sadhya-dharmavyabhicari-sadhana-dharmanvita-vastu-visayatuan na tattv 
apramanam. Sat-sandarbha. p. 27. 
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Brahman from other objects. If self-luminosity is a distinguishing 
quality, and if Brahman is supposed to possess it, He cannot be 
regarded as qualityless'. 


Nature of bhakti. 


The author of the Sat-sandarbha discusses in the Krsna- 
sandarbha the then favourite theme of the Vaisnavas that Lord 
Krsna is the manifestation of the entire Godhood. The details of 
such a discussion cannot pertinently be described in a work like the 
present one, and must therefore be omitted. 

In the Bhakti-sandarbha the author of the Sat-sandarbha deals 
with the nature of bhakti. He says that, though the jivas are parts 
of God’s power, yet through beginningless absence of true know- 
ledge of the ultimate reality their mind is turned away from it, and 
through this weakness their self-knowledge is obscured by maya; 
they are habituated to looking upon the pradhdna (the product of 
sattva, rajas and tamas) as being identical with themselves, and 
thereby suffer the sorrows associated with the cycles of birth and 
re-birth. Those jivas, however, who by their religious practices 
have inherited from their last birth an inclination towards God, or 
those who through a special mercy of God have their spiritual eyes 
opened, naturally feel inclined towards God and have a realization 
of His nature whenever they listen to religious instruction. It is 
through the worship of God that there arise the knowledge of God 
and the realization of God, by which all sorrows are destroyed. In 
the Upanisads it is said that one should listen to the Upanisadic 
texts propounding the unity of Brahma and meditate upon them. 
Such a course brings one nearer God, because through it the 
realization of Brahma is said to be possible. The processes of 
astanga-yoga may also be regarded as leading one near to God’s 
realization. Even the performance of karma helps one to attain the 
proximity of God; by performing one’s duties one obeys the com- 
mands of God, and in the case of obligatory duties the performer 
derives no benefit, as the fruits of those actions are naturally 
dedicated to God. Knowledge associated with bhakti is also 

1 jagaj-janmadi-bhramo yatas tad brahmeti svotpreksd-pakse ca na nir- 
visesa-vastu-siddhth bhrama-miilam ajfianam ajitdna-sakst brahmeti upagamat. 
saksitvam hi prakasaikarasataya ucyate. prakasatvam tujadad vyavartakam svasya 
parasya ca vyavahara-yogyatapadana-svabhavena bhavati. tatha sati savis- 
esatuam tad-abhave prak@sataiva na syat tucchataiva syat. Ibid. p. 291. 
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negatively helpful by detaching one’s mind from objects other than 
God; yet bhakti alone, exhibited in chanting God’s name and in 
being intoxicated with emotion for God, is considered to be of 
supreme importance. The two forms of bhakti have but one 
objective, namely, to afford pleasure to God; they are therefore 
regarded as ahetuki. The true devotee finds a natural pleasure in 
chanting the name of God and absorbing himself in meditation 
upon God’s merciful actions for the sake of humanity. Though the 
paths of duty and of knowledge are prescribed for certain classes of 
persons, yet the path of bhakti is regarded as superior; those who 
are in it need not follow the path of knowledge and the path of 
disinclination from worldly things. All the various duties pre- 
scribed in the sdstras are fruitful only if they are performed through 
the inspiration of bhakti, and, even if they are not performed, one 
may attain his highest only through the process of bhakti. 

Bhakti is also described as being itself the emancipation 
(mukt1)?. True philosophic knowledge (tattva-jfadna) is the 
secondary effect of bhakti. True tattva-jidna consists in the 
realization of God in His three-fold form, as Brahman, Para- 
matman and Bhagavan in relation to His threefold powers, with 
which He is both identical and different. This reality of God can only 
be properly realized and apperceived through bhakti?. Knowledge 
is more remote than realization. Bhakti brings not only knowledge, 
but also realization (j/idna-mdatrasya kd vartta saksad api kurvanti); 
it is therefore held that bhakti is much higher than philosophic 
knowledge, which is regarded as the secondary effect of it. The true 
devotee can realize the nature of God either in association with His 
Powers or as divested of them, in His threefold form or in any 
one of His forms, according as it pleases him. The effect of one’s 
good deeds is not the attainment of Heaven, but success in the 
satisfaction of God through the production of bhakti. The nididhya- 
sana of the Upanisads means the worship of God (updsana) by 
reciting the name and glory of God; when one does so with full 
attachment to God, all the bonds of his karma are torn asunder. 
The real difficulty however lies in the generation in one’s mind of 


a bhajatam jniana-vairagyabhyasena prayojanam nasti. Sat-sandarbha, p. 481. 

2 mscala tvayi bhaktir ya saiva muktir janardana (quotation from Skanda- 
purdana, Revakhanda). Ibid. p. 451. 

3 Ibid. p. 454. 
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a natural inclination for turning to God and finding supreme 
satisfaction in reciting His name and glories. By association with 
true devotees one’s mind gradually becomes inclined to God, and 
this is further intensified by the study of religious literature like the 
Bhdagavata-purdna. As an immediate result of this, the mind 
becomes dissociated from rajas and tamas (desires and afflictions), 
and by a further extension of the attachment to God there dawns 
the wisdom of the nature of God and His realization; as a result, 
egoism is destroyed, all doubts are dissolved, and all bondage of 
karma is also destroyed. Through reciting God’s name and listening 
to religious texts describing His nature one removes objective 
ignorance regarding the nature of God, by deep thought and 
meditation one dispels one’s own subjective ignorance through 
the destruction of one’s illusory views regarding God, and by the 
realization and direct apprehension of God the personal imperfection 
which was an obstacle to the comprehension of the nature of God 
is destroyed. The following of the path of bhakti is different from 
the following of the path of duties in this, that, unlike the latter, the . 
former yields happiness both at the time of following and also when 
the ultimate fulfilment is attained?. Thus one should give up all 
efforts towards the path of obligatory or other kinds of duties 
(karma), or towards the path of knowledge or of disinclination 
(vairagya)*. These are fruitless without bhaktz; for, unless the works 
are dedicated to God, they are bound to afflict one with the bondage 
of karma, and mere knowledge without bhakti is only external and 
can produce neither realization nor bliss; thus neither the obli- 
gatory (nitya) nor the occasional (naimittika) duties should be 
performed, but the path of bhakti should alone be followed. If the 
ultimate success of bhakti is achieved, there is nothing to be said 
about it; but, even if the path of bhaktz cannot be successfully 
followed in the present life, there is no punishment in store for the 
devotee; for the follower of the path of bhakti has no right to follow 
the path of knowledge or of duties (bhakti-rastkasya karma- 
nadhikarat)?. God manifests Himself directly in the conscious 
processes of all men, and He is the world-soul‘; and He alone is 

1 karmanusthanavan na sadhana-kale sadhya-kale va bhaltyanusthanam 
duhkha-riipam pratyuta sukha-riipam eva. Ibid. p. 457. 

2 Ibid. p. 457. 3 Ibid. p. 460. 

4 sarvesam dhi-vrttibhih anubhitam sarvam yena sa eka eva sarvantaratma. 
Ibid. p. 460. 
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to be worshipped. Since bhakti: is in itself identical with emancipa- 
tion, our ultimate object of attainment is bhakti (bhaktir eva- 
bhidheyam vastu). A man who is on the path of bhaktz has no need 
to undergo troublous efforts for self-concentration; for the very 
devotion would by itself produce self-concentration in a natural 
and easy manner through the force of the devotional emotion. The 
place of bhakti is so high that even those who have attained saintli- 
ness or the stage of jivan-mukti and whose sins have been burnt away 
may have their fall, and their sins may re-grow through the will of 
God, if they are disrespectful to God. Even when through bhakiz 
the bondage of karma has been destroyed, there is scope for a still 
higher extension of bhakti, through which one attains a still purer 
form of his nature. Thus bhakti is a state of eternal realizations 
which may subsist even when the impurities of bondage are 
entirely removed. God is the supreme dispenser of all things; 
through His will even the lowest of men may be transformed into 
a god, and the gods also may be transformed into the lowest of 
men. The existence of bhakti is regarded as the universal dispeller 
of all evils; thus bhakt: not only removes all kinds of defects, but 
even the impending evils of karmas which are on the point of 
fructification (prarabdha-karma) are destroyed through its power?. 
A true devotee therefore wants neither ordinary emancipation nor 
anything else, but is anxious only to pursue the path of bhaktz. 

To a devotee there is nothing so desired as God. This devotion 
to God may be absolutely qualityless (nzguna). The true knowledge 
of God must be the knowledge of the qualityless (mrguna), and 
therefore true devotion to Him must also be qualityless (nirguna); 
for, in whatever way bhakti may manifest itself, its sole object is the 
qualityless God. The meaning of the word “‘qualityless” (or 
nirguna) is that in itself it is beyond the gunas. It has been explained 
before that bhakti is nothing but a manifestation of God’s essential 
power, and as such it has God only as its constituent, and it must 
therefore be regarded as beyond the gunas; but in its expression 
bhakti may appear both as within or without the gunas. Knowledge 
of Brahman may also be regarded as occurring in a twofold form; 

1 Jjivan-mukta api punar bandhanam yanti karmabhih 

yady acintya-maha-saktau bhagavaty aparadhinah. 

Ibid. p. 5x6. Sat-sandarbha, p. 505. 
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as identity between the self and God, as in the case of the so-called 
Brahma-vadins; and with a certain kind of duality, as in the case 
of devotees. For this reason, though bhakti consists of knowledge 
and action, it is to be regarded as mrguna, because it refers to God 
alone, who is beyond all gunas. Bhakii is thus obviously a tran- 
scendental process. It is no doubt true that sometimes it is de- 
scribed as being associated with gunas (saguna); but in all such 
cases such a characterization of bhakti can only be on account of its 
association with intellectual, volitional or emotional qualities of the 
mind. Bhakti really means “to live with God”; since God Himself 
is beyond the gunas, residence with or in God must necessarily 
mean a state beyond the gunas. There are others, however, who 
distinguish bhakti as worshipful action and as God-realizing know- 
ledge, and according to them it is only the latter that is regarded as 
being beyond the gunas (nirguna). But, though the actual wor- 
shipping action is manifested in and through the gunas, the spiritual 
action determining it must be regarded as outside the material 
influences?. 

A question may here naturally arise, that if God is always of the 
nature of pure bliss, how is it possible for the devotee to please Him 
by his bhakti? This has already been explained, and it may further 
be added that bhakti is a mode of the self-realization of God’s own 
blissful nature; its mode of operation is such that here the hladini 
power of God works itself by taking in the devotee as its con- 
stituent and its nature is such that it is blissful not only to God, 
but also to the devotee. The appearance of bhakti in a devotee is 
due to God’s will manifesting His self-realizing power in him, and 
such a manifestation of His will is to be interpreted as His mercy. 
So God is the real cause of the appearance of bhakti in any indi- 
vidual. It is to be remembered that not only the rise of bhakti but 
even the functioning of the sense-powers is due to the influence of 
God;.thus God realizes Himself through men in all their conduct, 
though in bhakti alone His highest and most blissful nature ex- 
presses itself for the highest satisfaction of the devotee, and this 
must therefore be regarded as an act of His special grace. It is said 
in the scriptures that even a short recitation of God’s name is 


1 yat tu sri-kapila-devena bhakter api nirguna-sagunavasthah kathitas tat 
punah purusantahkarana-gund eva tasyam upacaryante iti sthitam. Ibid. p. 520. 
2 Ibid. p. 522. 3 Ibid. p. 523. 
27-2 
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sufficient to satisfy God, and those who consider these texts as 
exaggeration (arthavdda) are punished by God. But the true 
devotee does not cease from reciting the name of God because a 
single recital has been sufficient to please Him; for the very recital 
of God’s name fills him with thrills of great joy. But still there are 
cases in which a single recital is not sufficient to produce the 
realization of God; in such cases it is to be presumed that the 
devotee is a great sinner. To those who are great sinners God is not 
easily inclined to extend His mercy; such persons should con- 
tinually recite the name of God until their sins are thereby washed 
away and the desired end is attained. The recital of God’s name is 
by itself sufficient to destroy even the worst of sins; but insincerity 
of mind (Raufilya), irreligiosity (asraddhda), and attachment to those 
things which impede our attachment to God are the worst vices; 
for through their presence the revelation of the process of bhakti 
in the mind is obstructed, and such persons cannot attach them- 
selves to God!. Thus much learning and consequent crookedness 
of heart may prove to be a much stronger impediment to the rise 
of bhakti than even the commission of the deadliest of sins or 
submersion in deep ignorance; for God is merciful to the latter but 
not to the former; such attitudes of mind can only be due to the 
existence of very grave long-standing sins. A single recital is 
sufficient for success only when there are no previous sins and 
when no serious offences are committed after the recital of the 
name?; but, if at the time of death one recites the name of God, 
then a single recital is sufficient to dispel all sins and bring about 
intimate association with God. 

Without religious faith (sraddhd) it is not possible for a man 
to follow the path either of knowledge or of duties; but still 
religious faith is an indispensable condition for those who wish to 
follow the path of bhakti. Once the religious bhakti is roused one 
should give up the path of knowledge and of duties. Bhakti does 
not require for its fulfilment the following of any ritual process. 
Just as fire naturally by itself burns the straw, so the recital of 
God’s name and His glories would by itself, without the delay of 
any intermediary process, destroy all sins. Religious faith is not in 
itself a part of bhakti, but it is a pre-condition which makes the 


1 Sat-sandarbha, pp. 532-4. 2 Ibid. p. 536 
3 Ibid. p. 536. nae 
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rise of bhakti! possible. In following the path of bhakti one should 
not try to follow also the path of knowledge or of duties; such a 
course will be a strong impediment to the acceleration of bhakti. 

If bhakti produces proximity to God, then, since God has three 
powers—Brahman, Paramatman, and Bhagavan—t is possible to 
have three kinds of proximity; of these the third is better than the 
second, and the second is better than the first. The realization of 
God as endowed with forms is superior to His realization without 
any forms. The true devotee prefers his position as the servant of 
God to any other so-called higher position of power and glory’; 
he therefore wishes for pure bhakti, unassociated with any other 
so-called beneficial results. It is these devotees, who want God and 
God alone, that are called the ekdntins, who are superior to all other 
types of devotees; this kind of bhakti is called dkifcana-bhakt. 
It may be argued, that since all individuals are parts of God, and 
since they are naturally attached to Him as parts to wholes, the 
dkificana-bhakti should be natural to them all; but to this the reply 
is that man is not a part of God so far as He is in His own essential 
nature, but he is a part of Him so far as He is endowed with His 
diverse powers, including His neutral powers (tatastha-saktt). Man 
is a part of God in the sense that both externally and internally he 
is in direct connection with God; but still he has his own instincts, 
tendencies, habits and the like, and it is these that separate him 
from God. For this reason, though man shares in the life of God 
and has the same life as He, yet, being hidden in his own sheath of 
ideas and tendencies, he cannot indulge in his natural truth-right 
of devotion to God except through the grace of God®. When a man 
is not under the sway of great obstructive sins such as crookedness 
and the like, association with other devotees gives an occasion to 
God for extending His grace in rousing devotion in his mind. It 
cannot be said that all beings must necessarily attain salvation; the 
number of souls is infinite, and only those will attain salvation who 
may happen to awaken His grace. Man from beginningless time is 


1 bhakti is said to have nine characteristics, as follows: 
sravanam kirtanam visnoh smaranam pada-sevanam 
arccanam vandanam dasyam saukhyam atma-nivedanam. 
Ibid. p. 541. 
But it is not necessary that bhakti should be pursued in all these ninefold forms. 
2 ko miidho dasatam prapya prabhavam padam icchati. Ibid. p. 551. 
3 Ibid. p. 553- 
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ignorant of God and is disinclined from Him; and this natural 
impediment can only be removed by association with true devotees 
(sat-sarga); God descends into men through the grace of good 
devotees who have at some time or other suffered like other 
ordinary people and are therefore naturally sympathetic to them’. 
God Himself cannot have sympathy with men, for sympathy pre- 
supposes suffering; God is of the nature of pure bliss and could not 
have experienced the suffering of ordinary beings. 

The best devotee is he who perceives God in all beings, and 
also perceives all beings as parts of himself and of God as He 
reveals Himself in him?. The second type of devotee is he who has 
love for God, friendship for His devotees, mercy for the ignorant 
and indifference with reference to his enemies®. The lower type 
of devotee is he who worships the image of God with faith and 
devotion, but has no special feeling for the devotees of God or other 
persons‘. There are other descriptions also of the nature of the best 
devotee: thus it is said in the Gita that he whose heart is pure and 
unafflicted by the tendencies of desire and deeds, and whose mind 
is always attached to God, is to be regarded as the best devotee; 
it is further said that the best devotee is he who makes no distinc- 
tion between himself and others, or between his own things and 
those of others, and is the friend of all persons and at absolute peace 
with himself®; and, further, that the best devotee is he whose heart 
is held directly by God and holds within it in bonds of love the 
lotus-feet of God’. 

From another point of view bhakti is defined as service (sevd) 
or as that by which everything can be attained; the former is called 
svariipa-laksana and the latter tatastha-laksana. Bhakti is again 
regarded as being of a threefold nature: as merely external (aropa- 


1 Sat-sandarbha, p. 557. 
2 sarva-bhiitesu yah pasyed bhagavad-bhavam atmanah. 
bhiitani bhagavaty atmany esa bhagavatottamah. Ibid. p. 561. 


8 isvare tad-adhinesu balisesu dvisatsv api 
prema-maitri-krpopeksa yah karoti sa madhyamah. Ibid. p. 562. 
4 arccayam eva haraye piijam yah sraddhayeate 
na tad-bhaktesu canyesu sa bhaktah prakrtah smrtah. 
' ¥ — Ibid. p. 564. 
na kama-karma-btyjanam yasya cetasi sambhavah 
vasudevaika-nilayah sa vai bhagavatottamah. — Ibid. p. 564. 


6 na yasya svah para iti vittesv Gtmani va bhida 
sarva-bhita-suhrc chantah sa vai bhagavatottamah. Ibid 6 
7 Ibid. p. 565. % awe 


XXXIIT] Nature of bhakti 423 


siddha), as due to association with other devotees (sariga-siddha), 
and as due to a sincere spirit of natural affection for God (svariipa- 
siddha). In the first two cases the bhakti is called fictitious 
(kitava), and in the last it is called real (akitava)’. The most direct 
action to be performed in the path of bhakti is to listen to and recite 
the names and glories of God, but indirectly associated with it 
there is also the dedication of all actions to God. In doing this one 
includes even his bad deeds; a devotee not only dedicates the fruits 
of his religious duties, ordinary duties of life, but also those which 
are done through the prompting of passions. He confesses to God 
all the imperfections of his nature and all the bad deeds that he has 
performed, and prays to Him for His grace by which all his sins are 
washed away. The devotee prays to God that he may be intoxicated 
by love for Him in the same manner that a young woman is smitten 
with love for a young man or vice versa®. When a man performs an 
action through motives of self-interest, he may suffer through 
failures or through deficient results; but, when one dedicates his 
actions to God, he no longer suffers any pains through such failures. 
All actions and their fruits really belong to God; it is only through 
ignorance or false notions that we appropriate them to ourselves 
and are bound by their ties. But, if those very actions are performed 
in the true perspective, we cannot in any way be bound down by 
their effects; thus those actions which are responsible for our 
births and rebirths can destroy that cycle and free us from their 
bondage, when it is realized they belong not to us, but to God’®. 
If it is argued that the performance of mandatory actions produces 
a new and unknown potency (apirva) in the performer, then also 
it may be argued that the real performer in the man is his inner 
controller (antar-yamin), which impels him to do the action, and 
so the action belongs to this inner controller—God; and it is 
wrong to suppose that the performer of the action is the real agent‘. 
Thus all the Vedic duties can be performed only by God as the 
supreme agent, and so the fruits of all actions can belong only to Him. 

The dedication of our actions to God may again be of a twofold 
nature: one may perform an action with the express object of 

1 Sat-sandarbha, pp. 581-2. 

: yuvatinam yatha yiini yilnafica yuvatau yatha ; 

mano’ bhiramate tadvan mano me ramatam tuayi. 
Visnu-puranam, ibid. p. 58 
3 Ibid. p. 584. ‘ Ibid. p. 585. 
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pleasing God thereby, or he may perform the action without any 
desire to reap their fruits, and may dedicate them to God—one is 
karma-sannydsa and the other phala-sannydsa. Actions may be 
motivated either through desires or for the sake of God, L.e., 
leaving the effects to God or for pleasing God, and this last is said 
to be due to pure bhaktz. These three types of actions are classified 
as kamand-nimitta, naiskarmya-nimitta and bhakti-nimitta. ‘True 
devotees perform all their actions for the sake of pleasing God and 
for nothing else’. Bhakti again may be regarded as associated with 
karma, and as such it may be regarded as sakdma, kaivalya-kama 
and bhakti-mdatra-kama. When one becomes devoted to God for the 
fulfilment of ordinary desires, this is regarded as sakama-bhakti. 
Kaivalya-kaéma-bhakti may be regarded as associated with karma 
or with karma and knowledge (jfidna); this is to be found in the case 
of one who concentrates upon God and enters into the path of 
yoga; practises detachment, and tries to conceive of his unity with 
God, and through such processes frees himself from the bondage 
of prakrtt; through knowledge and action he tries to unify the 
jivatman with the paramatman. The third type may be associated 
either with karma or with karma and jfidna.~ Of these the first class 
expresses their devotion by reciting God’s name and glories, by 
continually worshipping Him, and by dedicating all their actions 
to God. The second class of devotees add to their duties of worship 
to God the continual pursuit of an enlightened view of all things; 
they think of all people as manifestations of God; they are patient 
under all exciting circumstances and detach themselves from all 
passions; they are respectful to the great and merciful to the humble 
and the poor, and friendly to their equals; they practise the virtues 
included within yama and niyama, destroy all their egotism, and 
continue to think of the glory of God and to recite His name. He 
who, however, has the highest type of bhakti—the akificana-bhakti 
—in him it is such that simply on hearing the name of God his mind 
flows to Him just as the waters of the Ganges flow into the ocean. 
Such a one does not accept anything that may be given to him: his 
only pleasure exists in being continuously immersed in God. 
From another point of view bhakti can be divided into two 
classes, vaidhi and rdgdnuga. The vaidhi-bhakti is of two kinds, 
leading him to devote himself to God, and to worship without any 


1 Sat-sandarbha, p. 586. 
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ulterior motive. It is vaidhi because here the prompting to the 
course of bhakti comes from scriptural sources (otherwise called 
vidhi, or scriptural injunctions). The vaidhi-bhakti is of various 
kinds, such as seeking of protection (‘arand@patti), association with 
good teachers and devotees, to listen to God’s name and to recite 
His name and glories!. Of these sarandgati is the most important; 
it means seeking protection of God upon being driven to despair 
by all the dangers and sufferings of life. Thus in sarandgati there 
must be a driving cause which impels one to seek the protection of 
God as the sole preserver. Those who turn to God merely out of 
deep attachment for Him are also impelled by their abhorrence of 
their previous state, when their minds were turned away from God. 
It also implies a belief either that there is no other protector, or 
a renunciation of any other person or being to whom one had clung 
for support. One should leave all hope in the Vedic or smrti injunc- 
tions, and turn to God as the only support. Sarandpatti may be 
defined as consisting of the following elements: (i) to work and think 
always in a manner agreeable to God, (ii) to desist from anything 
that may in any way displease God, (iii) strong faith that He will 
protect, (iv) clinging to Him for protection, (v) to throw oneself 
entirely into God’s hands and to consider oneself entirely de- 
pendent on Him, and (vi) to consider oneself a very humble being 
waiting for the grace of God to descend on him’. Of all these the 
main importance is to be attached to the adoption of God alone as 
sole protector, with whom the other elements are only intimately 
associated. But next to the solicitation of the protection of God is 
the solicitation of help from one’s religious teacher (guru) and 
devotion to his service, as well as to the service of great men, by 
whose association one may attain much that would be otherwise 
unattainable?. One of the chief forms in which the vaidhi-bhaktt 
manifests itself is in regarding oneself as the servant of God, or in 
considering God as our best friend. The sentiments of service and 
friendship should be so deep and intense as to lead one to renounce 


_ 1 atha vaidhi-bhedah éaranapatti-sri-gurv-adi-sat-sevd-sravana-kirtana-dayah. 
Sat-sandarbha, p. 593- 
5 saranapatter laksanam vaisnava-tantre, 
anukilyasya samkalpah pratikiilya-vivarjanam 
raksisyatiti visudso goptrtve varanam tatha 
Gtma-niksepa-karpanye sadvidha Saranagatih. Ibid. p. 593. 
3 Ibid. pp. 595-604. 
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one’s personality entirely to God; this complete renunciation of 
oneself to God is technically called dima-nivedana. 'The raganuga, 
or purely emotional type of bhakti, must be distinguished from 
vaidhi-bhakti; since the rdgdnuga-bhakti follows only the bent of 
one’s own emotions, it is difficult to define its various stages. In 
this form of bhakti the devotee may look upon God as if He were 
a human being, and may turn to Him with all the ardour and 
intensity of human emotions and passions; thus one of the chief 
forms in which this type of bhakti manifests itself is to be found in 
those cases where God is the object of a type of deep love which in 
human relation would be called sex-love. Sex-love is one of the 
most intense passions of which our human nature is capable, and, 
accordingly, God may be loved with the passionate intensity of sex- 
love. In following this course of love the devotee may for the time 
being forget the divinity of God, may look upon Him as a fellow- 
being, and may invest Him with all the possibilities of human 
relations and turn to Him as if He were his intimate friend or a 
most beloved husband. He may in such circumstances dispense 
entirely with the ritualistic formalities of worship, meditation, 
recital of His names or glories, and simply follow his own emotional 
bent and treat God just as may befit the tendency of his emotion 
at the time. There may however be stages where the rdgdnuga is 
mixed up with vaidhi, where the devotee follows some of the 
courses of the vaidhi-bhakti and is yet passionately attached to God. 
But those who are simply dragged forward by passion for God are 
clearly above the range of the duties of vaidhi-bhakti; not only 
through such passionate attachment to God, but even when one’s 
mind is filled with a strong emotion of anger and hatred towards 
God, so as to make one completely forget oneself and to render 
oneself entirely pervaded by God’s presence—even as an object of 
hatred—one may, by such an absorption of one’s nature in God, 
attain one’s highest. The process by which one attains one’s highest 
through rdgdnuga-bhakti is the absorption of the nature of the 
devotee by God through an all-pervading intense emotion. For 
this reason, whenever the mind of a man is completely under 
the sway of a strong emotion of any description with reference 
to God, he is absorbed, as it were, in God’s being and thus 
attains his highest through a complete disruption of his limited 
personality. 
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In the sixth section, the Priti-sandarbha, the author of the 
Sat-sandarbha deals with the nature of bliss (priti) as the ultimate 
reality and object of the best of our human efforts. The ultimate 
object or end of man is the attainment of happiness and the destruc- 
tion of sorrow; only when God is pleased can one secure the ulti- 
mate extinction of sorrow and the attainment of eternal happiness. 
God, the ultimate reality, is the ultimate and infinite bliss, though 
He may show Himself in diverse forms. The individual or the jiva, 
not having any true knowledge of God and being obscured by 
maya, fails to know His true nature, becomes associated with many 
subjective conditions, and undergoes the sorrow of beginningless 
cycles of births and rebirths. The realization of the highest bliss 
consists in the realization of the ultimate reality; this can happen 
only through the cessation of one’s ignorance and the consequent 
ultimate cessation of one’s sorrows. Of these the former, though 
expressed in a negative form, is in reality positive, being of the 
nature of the self-luminosity of the ultimate reality and the self- 
manifestation of the same. The latter, being of the nature of a 
negation through destruction, is eternal and unchangeable—such 
that, when sorrows are once ultimately uprooted, there cannot be 
any further accretion of sorrow. The realization of God is thus the 
only way of attaining the highest happiness or bliss?. Emancipation 
(mukti) is the realization of God, accompanied as a consequence by 
that cessation of the bondage of egoism which is the same thing as 
existence in one’s true nature. This existence in one’s own nature 
is the same thing as the realization of one’s own nature as the 
supreme soul (Paramatman). But in this connection it must be 
noted that the jiva is not identical with the supreme soul; for it is 
only a part of it; its nature as bliss is thus to be affirmed only be- 
cause of the fact that its essence is derived from the essence of the 
supreme soul. The realization of God, the absolute whole, is only 
through the realization of His part as the supreme soul (amsena 
amsi-prapti). This can be attained in two ways, first, as the attain- 
ment of Brahmahood by the revelation of His knowledge as 
constituting only His essential powers along with the destruction 
of individual ignorance (which is a state or function of mdyd only); 

1 nivastatisayahlada-sukha-bhavaika-laksana 

bhesajam bhagavat-praptir ekantatyantika mata. 
Visnu-purana, Sat-sandarbha, p. 674. 
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secondly, as the realization of God in His personal nature, as 
associated with His supra-rational powers in a personal manner. 
Emancipation (mukti) may be achieved both in life and after death; 
when one realizes the true nature of God, one’s false apprehension 
of His nature vanishes and this is one’s state of mukti; at death also 
there may be a revelation of God’s true nature, and a direct and 
immediate realization of His nature as God. 


Ultimate Realization. 


The realization of the nature of ultimate reality may again be 
of a twofold nature: abstract, i.e., as Brahman, and concrete, i.e., 
as personal God or the supreme soul (Paramatman). In the latter 
case the richness of the concrete realization is further increased 
when one learns to realize God in all His diverse forms!. In this 
stage, though the devotee realizes the diverse manifold and infinite 
powers of God, he learns to identify his own nature with the nature 
of God as pure bliss. Such an identification of God’s nature 
manifests itself in the form of the emotion of bhakti or joy (priti); 
the devotee experiences his own nature as joy, and realizes his 
oneness with God through the nature of God as bliss or joy. It is 
through the experience of such joy that the ultimate cessation of 
sorrow becomes possible, and without it the devotee cannot realize 
God in association with all His diverse and infinite powers. By the 
intimate experience of the joyous nature of God His other attri- 
butes, characters and powers can also be revealed to him. Man 
naturally seeks to realize himself through joy; but ordinarily he 
does not know what is the true object of joy, and thus he wastes his 
energies by seeking joy in diverse worldly objects. He attains his 
true end when he realizes that God is the source of all joy, that He 
alone should be sought in all our endeavours, and that in this way 
alone can one attain absolute joy and ultimate liberation in joy. 
The true devotee wishes to attain kaivalya; but kaivalya means 
“purity,” and, as the true nature of God is the only ultimate purity, 
kaivalya would mean the realization of God’s nature. The joy of 
the realization of God and God alone should therefore be regarded 
as the true kaivalya, the ultimate nature of God. 

In the state of jivan-mukti the individual, through a true know- 
ledge of himself and his relation to God, comes to realize that the 

1 Sat-sandarbha, p. 675. 
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world is both being and non-being, and has therefore no real 
existence in its own true nature, but is only regarded as part of 
himself through his own ignorance (avidyd). The mere negation of 
the world is not enough; for there is here also the positive know- 
ledge of the true nature of the individual as dependent on God. 
In this stage the individual realizes the falsity of associating world- 
experiences with his own nature, and learns to identify the latter as 
a part of God. In this state he has to experience all the fruits of his 
deeds which are on the point of yielding fruits, but he feels no 
interest in such experiences, and is no longer bound by them!. As 
a further culmination of this stage, the functioning of mdyd in its 
individual form as ignorance (avidyd) ceases with the direct and 
immediate revelation of the true nature of God and with participa- 
tion in His true nature as joy; the complete cessation of maya 
should therefore be regarded as the final state of muktz”. 

It should be borne in mind that the jiva is a part of the ultimate 
reality in association with the energy of God as represented in the 
totality of the jivas. The ultimate reality is like the sun and the jivas 
are like the rays which emanate from it. From their root in God they 
have sprung out of Him, and, though seemingly independent of Him, 
are yet in complete dependence on Him. Their existence outside 
of Him also is not properly to be asserted; for in reality such an 
appearance of existence outside Him is only the effect of the veil of 
maya. The comparison of the jivas with the rays merely means that 
they have no separate existence from that body whose rays they are, 
and in this sense they are entirely dependent on God. When the 
jivas are regarded as the power or energy of God, the idea is that 
they are the means through which God expresses Himself. As God 
is endowed with infinite powers, it is not difficult to admit that the 
jivas, the manifestations of God’s power, are in themselves real 
agents and enjoyers, and the suggestion of the extreme monist, that 
to assert agency or enjoyability of them is illusory, is invalid; for 
agency in an individual is a manifestation of God’s power. It is 
through that that the jivas pass through the cycle of samsara, and 
it is through the operation of the essential power of God that they 
learn to perceive the identity of their own nature with God and 
immerse themselves in emotion towards Him. The view that there is 


1 asya prarabdha-karma-matranam anabhinivesenaiva bhogah. Ibid. p. 678. 
2 Ibid. p. 678. 
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no experience of joy in the state of emancipation is invalid; for in that 
case the state of emancipation would not be desirable. Moreover, 
the view that in the state of emancipation one becomes absolutely 
identical with Brahman, which is of the nature of pure joy, is also 
wrong; for no one wishes to become identical with joy, but to 
experience it. The extreme form of monism cannot therefore explain 
why the state of emancipation should be desirable; if emanci- 
pation cannot be proved to be an intensely desirable state, there 
will be no reason why anyone should make any effort to attain it. 
It may further be added that, if the ultimate reality be of the nature 
of pure bliss and knowledge, there is no way of explaining why it 
should be subject to the obscuring influence of maya. The concep- 
tion of whole and part explains the fact that, though the jivas are 
not different from God, yet they are not absolutely identical, being 
indeed entirely dependent on Him. The proper way of regarding 
God is to recognize Him as presiding over all beings as they are 
associated with their specific conditions and limitations—as varied 
personalities and yet as one; this is the way to unify the concept of 
Paramatman with that of Bhagavan}. 


The Joy of bhakti. 


Joy in God may be of a twofold nature. By an extension of 
meaning joy may be that attachment to God which produces the 
realization of the true conception of God (bhagavad-visayanukulya- 
tmakas tad-anugata-sprha dimayo jndna-visesas tat-pritth). But 
there is a more direct experience of joy in God which is directly of 
an intensely emotional nature; this type of bhakti is also called rati. 
This is also described as bhakti as love (preman). Just as one is 
attracted to physical objects by their beauty, apart from any notion 
of utility, so one may also be attracted by divine beauty and the 
diverse qualities of God, and fall into intense love with Him. It has 
already been said above that the joy of God manifests itself in the 
hearts of His devotees and produces their joyful experience of God. 

* Apart from the higher kind of mukti reserved for the most superior type of 
bhaktas there are other kinds of inferior liberation described as sdlokya (co- 
existence with God), sarsti (the advantage of displaying the same miraculous 
powers as God), sériipya (having the same form as that of God), sdmipya (having 
the privilege of always being near God), s@yujya (the privilege of entering into 


the divine person of God). A true bhakta, however, always rejects these privi- 
leges, and remains content with his devotion to God. Sat-sandarbha, p. 691. 
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This may be regarded as an active phase of God’s joy as dis- 
tinguished from His nature as pure joy. God’s joy is said to be of 
two kinds: His nature as pure joy (svariipdnanda), and His nature 
in the active phases of the joy of His own powers (svarilpa-Saktya- 
nanda). This last is again of two kinds, viz., manasananda and 
aisvarydnanda, i.e., joy as the active operation of bhakti, and joy 
in His own majesty. When a devotee is attached to God by a sense 
of His greatness or majesty, such a state of mind is not regarded as 
an instance of joy or priti; but, when the bhakt: takes a purely 
emotional form as the service of God, or as immediately dependent 
on Him, or as attached to Him through bonds of intense love (like 
those of a bride for her lover, of a friend for his friend, of a son for 
his father or of the father for his child), we have bhakti as pritt. 
Priti or “joy” manifests itself in its most intense and elevated form 
when the attraction has all the outward appearance of physical love, 
and all the well-known exciting factors and modes of enjoyment of 
that emotion; but, as this emotion is directed towards God and has 
none of the biological or physiological accompaniments of physical 
love, it should be sharply distinguished from that love; but it has 
all the external expressions of erotic love. For this reason it can 
be properly described only in terms of the inward experience and 
the outward expressions of erotic love. Joy (pritt) is defined as an 
emotional experience constituting an inclination and attraction 
towards its object®. In ordinary emotions the objects to which they 
have reference are worldly objects of sense or ideas associated with 
them, but in godward emotions God is their only object. Such a 
joy in God flows easily (svabhaviki) through God’s grace, and is not 
the result of great efforts; it is superior to emancipation’. This joy 
may grow so much in intensity that the devotee may forget himself 
1 Ibid. p. 722 
2 tatra ullasatmako jfiana-visesah sukham; tatha visaydnukiilydtmakas 
tad - anukiilyanugata - tat - sprha- tad-anubhava-hetukollasa-maya - jfidna-visesa - 
priyata. Ibid. p. 718. 
3 The yearning implied in bhakti is almost a distressing impulse and is not 
only erotic in type. Thus it is said: 
ajata-paksa 1va mataram khagah 
stanyam yatha vatsatarah ksudhartah 
priyam priyeva vyusitam visanno 
mano’ravindaksa didrksate tvam. Ibid. p. 726. 
Two stages are sometimes distinguished according to the intensity of the 
development of joy, viz., udaya, isad-udgama; the latter has again two stages. 
The culminating stage is called prakatodayavastha. 
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completely and feel himself as one with God; this is technically 
called mahabhava1. In a general sense bhakti may be said to pro- 
duce a sense of unique possession (mamatda), and consequently great 
attachment of heart; this emotion may express itself in various 
forms. But there is also the other quieter form (santa) of devotion, 
in which the devotee feels himself to be of God, but not that God is 
his, like Sanaka and other devotees of his type?. Here also there 
is a remote sense of God’s possession, i.e., as master—as looking 
forward for His grace as a master (bhrtyatva), protector (palyatva), 
or as a fond parent (/dlyatva). One may also enjoy God in himself, 
assuming the réle of a parent and looking upon God as a dear child; 
this kind of emotion is called vdtsalya. But, as has been said above, 
the most intense joy in God takes the conjugal form; the difference 
between eroticism (kdma) and this type of love (rati) is that the 
former seeks self-satisfaction, while the latter seeks the satisfaction 
of the beloved God; yearning is the common element in both. 
These devotees, through their dominant emotion of love, restrict 
their relation to God solely to His aspect of sweetness (mddhurya), as 
a great lover. The affection of Radha for Ksrna is said to illustrate 
the highest and intensest form of this love. The Vaisnava writers 
frequently explain this love in accordance with the analysis of ordi- 
nary mundane love current in books of rhetoric (alamkdra-sastra). 

In treating of the subject of bhakti it is impossible not to make 
a short reference to the well known work of Ripa Gosvami, 
Bhakti-rasamrta-sindhu. This work is divided into four books, 
pirva, daksina, pascima, and uttara, and each of these is divided into 
chapters called Jaharis. In writing out the chapters of the Bhakti- 
sandarbha and the Priti-sandarbha Jiva Gosvami, the nephew of 
Rupa, was much indebted to the above work of the latter, on which 
he had also written a commentary, Durgama-sangamana, after the 


1 Sat-sandarbha, p. 732. There occurs here a quotation from Ujjvala-nila- 

manzt to illustrate the situation: 
radhaya bhavatasca citta-jatuni svedair vilapya kramad 
yutjann adri-nikunja-kufjara-pater nirdhiita-bheda-bhramam 
citrdya svayam anvaranjayad iha brahmanda-harmyodare 
bhixyobhir nava-raga-hingula-phalaih Srngara-caruh krtih. 

* saty api bhedapagame natha tavaham na mamakinas tvam ‘samudro hi 
tarangah kvacana samudro na tarangah. Ibid. p. 735. harer guna duividhah 
bhakta-citta-samskara-hetavas tadabhimana-visesya-hetavas’canye... (p. 733). 
jfi@na-bhaktir bhaktir vatsalyam maitrt kanta-bhavasca (p. 738). Though all 
these different varieties of bhakti are mentioned, it is admitted that various other 
forms may arise from these simply by their mutual mixture in various degrees. 
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completion of the Bhdgavata-sandarbha. Superior (uttama) bhakti 
is here defined as the mental state and the associated physical 
actions for yielding satisfaction to Krsna (dnukiilyena krsna- 
nusilanam) without any further desire, motive or object of any 
description; such a bhakti must not be associated with any monistic 
philosophical wisdom, such as that of extreme monists like 
Sankara, or the philosophical wisdom of Samkhya, Yoga and other 
systems, nor with the performance of any obligatory or occasional 
duties as enjoined in the smrti literaturet. Such a bhakti has six 
characteristics. First, it destroys sins, their roots and ignorance. 
Sins are of two kinds, those which are not in a state of fruition 
(aprarabdha), and those which are (prarabdha); and bhakti removes 
them both. The roots of sins are evil tendencies of the mind, other- 
wise called the karmdsayas, and these too are destroyed by bhakiz, 
which, as it is concrete wisdom, also destroys ignorance (avidyd). 
Secondly, it is described as holy or good (subhada). Through bhakti 
one renders happiness to the world and is attached by bonds of 
friendship and love to all people; as a devotee is a friend of all, all 
beings are also his friends. Thirdly, a devotee is so much satisfied 
with his joy in bhakti that emancipation has no attractions for him. 
Fourthly, the attainment of bhaktz is extremely difficult; for even 
with the utmost effort one may not attain it without the grace of 
God. Fifthly, the joy of bhakti is infinitely superior to the joy of 
emancipation through Brahma-knowledge. Sixthly, bhakti over- 
comes God to such an extent that He is completely drawn to the 
service of His devotee. Even a little bhakti is superior to much 
philosophical learning; philosophical and logical discussions lead 
to no certainty, and the thesis established by an able reasoner may 
easily be disproved by another who is abler; such logical dis- 
cussions are only barren and ineffectual for true realization. 

Ripa distinguishes three kinds of bhakti: sadhana, bhava and 
preman®. The sadhana-bhakti stands for the different means whose 

t anyabhilasita-sinyam jnana-karmady-anavrtam 


Gnukiilyena krsnanustlanam bhaktir uttama. 
2 The Bhakti-rasadmrta-sindhu, 1. 1. 9. 
Thid t= 2. 1: 


sa bhaktih sadhanam bhavah prema cett tridhodita. 
In commenting upon this passage Jiva Gosvami says that bhakti is of two kinds, 
sadhana and sadhya; of these the second is of pure emotionalism and consists of 
five varieties: bhava, prema, pranaya, sneha and raga. The author of Ujjvala- 
nila-mani adds three more, mdna, anuraga and maha-bhava. Ripa has not 
mentioned these last because they are but variant forms of prema. 
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adoption enables the mental emotion to emerge in a natural way 
as bhava-bhakti (also called sddhya-bhakti). But Ripa further 
adds that the natural devotional emotion cannot be produced by 
any course of conduct or any effort; for bhakti is the highest good 
and as such is eternal. Nothing that is eternal can be produced; the 
true devotional emotion therefore cannot be created—it already 
exists in the heart, and the function of the sédhana-bhakt: is merely 
to manifest it in the heart in the enjoyable form. This sddhana- 
bhakti is of two kinds, vaidhi and raganuga®: these have already 
been described above. One is within the sphere of vaidhi-bhakti 
only so long as natural attachment to God does not reveal itself 
within one’s heart. It is said that one who has a logical mind and 
is well read in the sastras, and is also a man of firm conviction with 
a great faith in the Vaisnava religion, is best fitted for vazdhi- 
bhakti?. Desire for worldly happiness or for emancipation is the 
greatest obstacle to the rise of bhakti. One following the path of 
bhakti incurs no demerit if he does not perform the obligatory and 
other duties as enjoined in the Vedas; but he is at fault if he does 
not perform the true duties of a Vaisnava; but even in such cases 
a Vaisnava need not perform any expiatory duties; for the mere 
recital of God’s name is sufficient to remove all his sins. No in- 
junctions of the sdastras have any reference to a devotee. The com- 
plete code of moral virtues and many ritualistic duties are counted 
as preliminary conditions for a person following the path of bhakti4. 
In many undeserving pupils too much learning or indulgence is 
regarded as a great obstruction of the path of bhakti>. A devotee 
of the vaidhi type should meditate upon the beauty of God and all 
His qualities and glories, and learn to regard himself as His servant; 
one of the conditions of meditation upon God as master is to train 
oneself in dedicating all one’s actions to God. He should also try 


1 


krtt-sadhya bhavet sadhya-bhava sa sadhanabhidha 

mitya-siddhasya bhavasya prakatyam hrdi sadhyata. 
Bhakti-rasamrta-sindhu, 1. 2. 2. 

eribidat«2. 4: 

3 


Sastre yuktau ca nipunah sarvatha drdha-niscayah 
praudha-sraddho’ dhikari yah sa bhaktavuttamah matah. 


Ibid. 1. 2. 11. 
4 Ibid. 1. 2. 42, etc. 
5 


na sisyan anubadhnita granthan naivabhyased bahin 
na vyakhyam upayunjita narambhan arabhet kvacit. 
Ibid. 1. 2. 52. 
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to generate in himself the firm conviction that God is the greatest 
friend of His devotees; one should try to look upon God as one’s 
best friend. The Sastric duties should be performed only so long 
as there is no real inclination of the mind towards God, to recite 
His name, to listen to His glories, and to say them with joy. As 
soon as this stage comes, one is on the path of vaidhi-bhakti and 
must follow its specific duties, so that it may continually grow into 
a truly natural and irresistible emotion. Here begins the stage of 
sadhya-bhakti with bhava. Even before we come to this there is 
another stage of sddhana-bhakti, the raganuga. It is only when one 
transcends this stage that one can come to a still higher stage of the 
sadhya-bhakti with its successive developments. Rdgdnuga-bhakti 
is said to be an imitation of the rdgatmika!. The rdgatmika-bhakti 
is the bhakti as natural attachment; raga means “attachment”. 
This ragatmika-bhakti may be of the type of erotic emotion (kama) 
or the assumption of other relationships*, such as friendship, 
parenthood, etc. The rdganuga-bhakti is that where there is no 
natural attachment, but where there is an effort to imitate the forms 
of natural emotional attachment, and it may be associated with the 
diverse steps taken for the furtherance of vaidhi-bhakti. The 
distinction of prema (spiritual love) and kama has already been 
explained above. Though kama is often used in connection with the 
intoxicating love of God, yet it is used in the sense of prema*. The 
raganuga-bhakti thus following the two kinds of subdivision of 
ragatmika-bhakti is itself also of two kinds, kdmdnuga and 
sambandhanuga. 

From the second stage of sa@dhana-bhakti as raganuga we come 
to the stage of bhava-bhakti, which also evolves itself into ever more 


a virajantim abhivyaktam vraja-vasi-janadisu 
ragatmikam anusrta yd sd raganugocyate. Ibid. 1. 2. 131. 

2 It is said that in the case of natural attachment, even when it takes the form 
of an inimical relationship to God, it is superior to any type of vaidhi-bhakti 
where there is no such natural attachment. Thus it is said in Jiva’s Durgama- 
sangamana, 1. 2. 135: yatha vatranubandhena martyas tanmayatam 1yat na tatha 
bhakti-yogena iti me niscita matih tad api ragamaya-kamady-apeksaya vidhima- 
yasya cittavesa-hetutve’ tyanta-nyinatvam 111 uyatjanartham eva. yesu bhava- 
mayesu nindito pt vairanubandho vidhimaya-bhakti-yogac chresthah. The natural 
feeling of enmity towards God can be regarded as bhavatmika (or emotional) 
but not as ragatmikd. It cannot also be regarded as bhakti, for there is no desire 
here to please God; it therefore stands on a separate basis; it is inferior to ragat- 
mika-bhakti but superior to vaidhi-bhakt. 

3 premaiva gopa-ramanam kama ityagamat pratham. Ibid. 1. 2. 142, 143. 
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intense forms until it reaches the stage of mahd-bhdava already 
described. It is regarded as the manifestation of the pure tran- 
scendent sattva (the blissful nature of God). Bhakti has already 
been defined as behaviour that is intended to please God and which 
has no further object or end in view; as such it would involve some 
kind of effort (cestd-riipa) on the part of the devotee. But here the 
meaning is modified to denote only the emotional condition of 
mind, including physiological and physical changes produced in 
the body by it, and as roused by emotive conditions such as the 
object of love, excitants of love, the feeding emotions, external 
manifestation determining and increasing the original dominant 
emotion!. The first stage of natural attachment to God as love is 
called bhava and is associated with slight physiological effects like 
shedding tears or the rising of the hair on the body and the like?. 
This emotion is of a transcendental nature and of the nature of the 
power of God, involving consciousness and bliss; therefore it is on 
the one hand self-revealing (svaprakasa) and self-enjoying, and on 
the other hand it reveals the nature of God, whose power it is, and 
to whom it refers. Being a power of God it appears in the mental 
states of the devotee, becomes identified with them, and manifests 
itself in identity with them. Bhakti, as it appears in the devotee, 
is thus an identity of the transcendent and the phenomenal, and 
reveals the dual function of enjoying the sweetness of the nature of 
God and the self-revealing sweet enjoyable nature of its own. It is 
thus cognitive with reference to its object, and involves a dual en- 
joyment of God’s sweet nature as well as the sweet nature of bhakti 
itself: It is the root of all rati (or enjoyment) and is therefore also 
called rati?. An inferior amount of it is generally common to all, 


u Sartrendriya-vargasya vikaranam vidhayikah 


bhava-vibhava-janitas’ citta-vurttayah tritah. 
Durgama-sangamana, 1. 3. 1. 
pbremnas tu prathamavastha bhava ity abhidhiyate 
sattutkah svalpa-matrah syuryatrasru-pulakadayah. 
Bhakti-rasamrta-sindhu, 1. 3. 3. 

8 asau suddha-sattva-visesariipa-rati-milla-riipatvena mukhya-vrttya  tac- 
chabda-vacya sa ratih sri-kysnddi-sarva-prakasakatvena hetunad svayam-prakdsa- 
ripa’pi prapaficika-tat-priya-jananam mano-vrttau dvir-bhitya tat-tadatmyam 
vrajanti tad-vurttyd prakasyavad bhadsamané brahmavat tasyah sphuranti, tatha 
svasatkrtena purvottardvasthabhyam kdarana-karyya-ripena S§ri-bhagavadadi- 
madhuryyanubhavena svamsena svdda-riipa’pi-yani krsnadiriipam tesam 
Gsvadasya hetutam samvidamsena sddhakatamatam pratipadyate hladinyamse tu 
svayam hladayanti tisthati. Durgama-sangamana, 1. 3. 4. 
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but the superior appearance which continues to grow is rare 
and comes only through the grace of God or His devotees. So even 
in the vaidhi and the rdganuga also there is, no doubt, some amount 
of bhava of the inferior type. The natural attachment to God of the 
superior type which arises without going through the ordinary 
prescribed path of bhakti (the sddhana-bhakti), is generally due to 
the grace of God. 

In the first stage of the bhdva-bhakti the devotee manifests in 
himself a nature which remains absolutely unperturbed, even though 
there may be causes of perturbation; he always spends his time in 
reciting God’s name with strong emotion; he is unattached to sense- 
objects, and, though great, he is always extremely humble, and has 
always the strong conviction of attaining the ultimate realization 
of God. He is also always extremely anxious to attain his end and 
always finds pleasure in the name of God. The internal charac- 
teristic of bhava, as rati, is extreme smoothness and liquidity of 
heart, but, wherever such a state is associated with other desires, 
even be it of emancipation, it should not be regarded as signifying 
the true state, and is called ratyabhdsa; for this is a state of absolute 
self-contentment, and it cannot be associated with any other desire 
of any kind. 

When bhava deepens, it is called prema; it is associated with a 
sense of possession in God and absolute detachment from all other 
things. This may rise from a direct development of bhava, or 
through the immediate grace of God; it may be associated with a 
notion of the greatness of God or may manifest itself merely as an 
enjoyment of the sweetness of God. The development of bhakiz 
depends on a special temperament derived in this life as a result of 
previous good deeds, and also on the efforts of this life. There is an 
elaborate description of the various characteristics of different 
kinds of joyous emotion with reference to God, and the various 
kinds of relationships on the assumption of which these may grow, 
but these can hardly be treated here. 

Ripa Gosvami wrote another work, Samksepa-Bhagavatamrta 
which is a well recognized book in the Vaisnava circle. It has at 
least two commentaries, one by Jiva Gosvami, and another, a later 
one, by Brindavana Candra Tarkalankara; the latter was the pupil 
of Radhacarana Kavindra. In this book Rupa describes the various 


1 Bhakti-rasamrta-sindhu, 1. 3. 11-16. 


438 Fiva Gosvami and Baladeva Vidyabhisana __[cu. 


types of God’s incarnation in accordance with the testimony of the 
Puranas: Krsna is, of course, regarded as the highest God. His 
elder brother Sanatana also wrote a work, Brhad-bhdgavata-mrta, 
with a commentary on it, the Dig-darsana, in which he narrates the 
episodes of certain devotees in quest of God and their experiences. 


The Philosophy of Baladeva Vidyabhusana. 


Baladeva was Vaisya by caste and born in a village near Remuna 
in the Balesvar subdivision of Orissa; he was a pupil of vairagi 
Pitamvara Dasa, and was generally known as Govinda Dasa. He 
was the disciple of a Kanouj Brahmin, Radha Damodara Dasa, the 
author of Vedanta-Syamantaka. Radha Damodara was a disciple 
of Nayanananda, the son of Radhananda, and a pupil of his grand- 
father, Rasikananda Murari, who was a disciple of Syamananda, 
a junior contemporary of Jiva Gosvami. Syamananda was a 
disciple of Hrdaya Caitanya, who in his turn was a disciple of 
Gauridasa Pandita, a disciple of Nityananda. Baladeva himself had 
two well known disciples, Nanda Misra and Uddhava Dasa; he 
wrote his commentary on Riipa Gosvami’s Stava-mald in the Saka 
era 1686 (or A.D. 1764). He is known to have written at least the 
following fourteen works: Sdhitya-kaumudi and its commentary, 
Krsnanandi;, Govinda-bhdsya;, Siddhanta-ratna; Kavya-Kaustubha; 
Gita-bhiisana, a commentary on the Gitd; a commentary on Radha 
Damodara’s Chandah-Kaustubha; Prameya-ratndavali and its com- 
mentary, Kdnti-mala; a commentary on Rtpa’s Stava-mald; 
a commentary on Ripa’s Laghu-bhdgavata-mrta; Ndmartha- 
Suddhika, a commentary on Sahasra-ndma; a commentary on Jaya 
Deva’s Candrdaloka; Siddhanta-darpana; a commentary on Tattva- 
sandarbha,; a commentary on Rupa’s Ndtaka-candrika. He also 
wrote commentaries on some of the important Upanisads}. 

Baladeva’s most important work is his commentary on the 
Brahma-sitra, otherwise known as Govinda-bhasya. This has a sub- 
commentary on it called Saksma; the name of the author of this 
commentary is not known, though it has been held by some to be 
a work of Baladeva himself. Baladeva has also summarized the 

+ M. M. Gopinath Kaviraja’s introduction to Siddhanta-ratna, Part u. 


A. K. Sastri, in his introduction to Prameya-ratnavali, strongly criticizes the 


view that Baladeva was a Vaisya. No satisfactory proofs are available on either 
side. 
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contents of his Govinda-bhasya in the Siddhdnta-ratna, to which 
also there is a commentary. M. M. Gopinath Kaviraja says that 
the Siddhanta-ratna was written by Baladeva himself. There is 
nothing to urge in support of this assertion; the natural objection 
against it is that a Vaisnava like Baladeva should not speak in glowing 
terms of praise of his own work!. Siddhdnta-ratna is regarded by 
Baladeva not as a summary of Govinda-bhdsya, but as partly a 
supplementary work and partly a commentary’. It is probable that 
the writer of the Saksma commentary on the Govinda-bhasya is also 
the writer of the commentary on Siddhdnta-ratna; for there is one 
introductory verse which is common to them both’. The Siddhanta- 
ratna contains much that is not contained in the Govinda- 
bhasya. 

The eternal possession of bliss and the eternal cessation of 
sorrow is the ultimate end of man. This end can be achieved 
through the true knowledge of God in His essence (svaripatah) and 
as associated with His qualities by one who knows also the nature 
of his own self (sva-jidna-pirvakam). The nature of God is pure 
consciousness and bliss. These two may also be regarded as the 
body of God (na tu svaritpad vigrahasya atirekah). His spirit‘con- 
sists in knowledge, majesty and power*. Though one in Himself, 
He appears in many places and in the forms of His diverse devotees. 
These are therefore but modes of His manifestation in self-dalliance, 
and this is possible on account of His supra-logical powers, which 
are identical with His own nature®. This, however, should not lead 
us to suppose the correctness of the bhedabheda doctrine, of the 


simultaneous truth of the one and the many, or that of difference 
= sandrananda-syandi govinda-bhasyam 
jiyad etat sindhu-gambhiryya-sambhrt 
yasmin sadyah samsrute manavanam 
mohocchedi jayate tattva-bodhah. 
Commentary on Siddhanta-ratna, p. 1. 
2 Thid. 
2 Glasyad apravrttth syat 
pumsam yad grantha-vistare 
govinda-bhasye samkstpte 
tippani kriyate tra tat. 
Siksma commentary, p. 5, and the commentary on Siddhanta-ratna, 


ete 

4 Siddhanta-ratna, pp. 1-13. 

5 ekam eva sva-riilpam acintya-saktya yugapat sarvatravabhaty eko’pi san; 
sthanani bhagavad-avirbhavaspadant tad-vividha-lila-sraya-bhatani vividha- 
bhavavanto bhaktas ca. Govinda-bhasya, I. 2. IT. 
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and unity!; just as one actor, remaining one in himself, shows 
himself in diverse forms, so God also manifests Himself in diverse 
forms, in accordance with diverse effects and also in accordance 
with the mental plane and the ways in which diverse devotees 
conceive of Him?. On account of His supra-logical powers the 
laws of contradiction do not apply to Him; even contradictory — 
qualities and conceptions may be safely associated in our notion of 
Him. So also His body is not different in nature from Him: He is 
thus identical with His body. The conception of a body distinct 
from Him is only in the minds of the devotees as an aid to the 
process of meditation; but, though this is imagination on their part, 
such a form is not false, but as a matter of fact is God Himself 
(deha eva dehi or vigraha evatmad atmaiva vigrahah). On account of 
the transcendent nature of God, in spite of His real nature as pure 
consciousness and bliss He may have His real nature in bodily 
form, as Krsna. This form really arises in association with the mind 
of the devotee just as musical forms show themselves in association 
with the trained ears of a musician’. In this connection it may be 
observed that according to Baladeva even dream-creations are not 
false, but real, produced by the will of God and disappearing in the 
waking stage through the will of God4. These forms appearing in 
the minds of the devotees are therefore real forms, manifested by 
God through His will working in association with the minds of 
the devotees. In this connection it may also be pointed out that the 
jivas are different from God. Even the imagined reflection of 
Brahman in avidyd, introduced by the extreme monists to explain 
jiva as being only a reflection of Brahman and as having no real 
existence outside it, is wrong; for the notion of similarity or reflec- 
tion involves difference. The jivas are atomic in nature, associated 
with the qualities of prakrti, and absolutely dependent on God. 
Though Brahman is all-pervasive, yet He can he grasped by know- 
ledge and devotion. A true realization of His nature and even a 
sensuous perception of Him is possible only through sadhya-bhakti, 


» The Siksma commentary on 111. 2. 12 says that God’s maya-sakti has three 
functions: hladini, sandhint, and samvit; it is through His maya-sakti, i.e., the 
power as maya, that He can manifest Himself in diverse ways. 

2 dhyatr-bhedat karyya-bhedac ca anekataya pratito’pi harih suvaripaikyam 
svasmin na muficati. Govinda-bhasya, 111. 2. 1 Ke y 
° tan-miirtatuam khalu bhakti-vibhavitena hrda@ grahyam gandharvanusilitena 
Srotrena raga-mitrtatuam iva. Ibid. 111. 2. 17. 

4 Ibid. 1. 2. 1-5. 
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not through sddhana-bhakti. The consciousness and bliss of God 
may be regarded either as the substance of God or as His attributes. 
This twofold way of reference to God is due to the admission of the 
category of visesa, by which, even in the absence of difference be- 
tween the substance and the quality, it is possible to predicate the 
latter of the former as if such a difference existed. Visesa is spoken 
of as the representative of difference (bheda-pratinidhi); that is, 
where no difference exists, the concept of visesa enables us to predi- 
cate a difference; yet this visesa is no mere vikalpa or mere false 
verbal affirmation. The ocean can be spoken of as water and waves 
by means of this concept of visesa. The concept of visesa means that, 
though there is no difference between God and His qualities, or 
between His nature and His body, yet there is some specific 
peculiarity which makes it possible to affirm the latter of the former; 
and by virtue of this peculiarity the differential predication may be 
regarded as true, though there may actually be no difference 
between the two. It is by virtue of this concept that such proposi- 
tions as “ Being exists,” ‘‘ Time always is,” “‘Space is everywhere,” 
may be regarded as true; they are neither false nor mere verbal 
assumption; if they were false, there would be no justification for 
such mental states. There is obviously a difference between the two 
propositions ‘‘Being exists” and “ Being does not exist”; the 
former is regarded as legitimate, the latter as false. This proves that 
though there is no difference between “being” and “existence”’ 
there is such a peculiarity in it that, while the predication of 
existence to being is legitimate, its denial is false. If it were merely 
a case of verbal assumption, then the latter denial would also have 
been equally possible and justifiable. ‘This peculiarity is identical 
with the object and does not exist in it in any particular relation. 
For this reason a further chain of relations is not required, and the 
charge of a vicious infinite also becomes inadmissible. If the con- 
cept of visesa is not admitted, then the notion of “qualified” and 
“quality” is inexplicable’. The concept of visesa in this sense was 
first introduced by Madhva; Baladeva borrowed the idea from him 
in interpreting the relation of God to His powers and qualities. 
This interpretation is entirely different from the view of Jiva and 
others who preceded Baladeva; we have already seen how Jiva 
interpreted the situation merely by the doctrine of the supra-logical 


1 Ibid. 111. 2. 31+ 
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nature of God’s powers and the supra-logical nature of the difference 
and identity of power and the possessor of power, or of the quality 
and the substance. Baladeva, by introducing the concept of vzsesa, 
tried to explain more clearly the exact nature of supra-logicality 
(acintyatva) in this case; this has been definitely pointed out in the 
Siiksma commentary}. 

The bliss of God is different from the bliss of the jivas, both in 
nature and in quantity, and the nature of their knowledge is 
different. Brahman is thus different in nature both from the world 
and from the jivas. All the unity texts of the Upanisads are to be 
explained merely as affirming that the world and the jivas belong 
to God (sarvatra tadiyatva-jndnarthah). Such a way of looking at 
the world will rouse the spirit of bhakti. The revelation of God’s 
nature in those who follow the path of vaidhi-bhakti is different 
from that in those who follow the ruci-bhakti; in the former case 
He appears in all His majesty, in the latter He appears with all His 
sweetness. When God is worshipped in a limited form as Krsna, 
He reveals Himself in His limited form to the devotee, and such is 
the supra-logical nature of God that even in this form He remains 
as the All-pervasive. It is evident that the acceptance of visesa does 
not help Baladeva here and he has to accept the supra-logical nature 
of God to explain, other parts of his religious dogmas. 

God is regarded as being both the material cause of the world 
and as the supreme agent. He has three fundamental powers: the 
supreme power, visnu-sakti, the power as ksetrajfia, the power as 
avidyad. In His first power Brahman remains in Himself as the 
unchangeable; His other two powers are transformed into the 
jivas and the world. The Samkhyist argues that, as the world is of 
a different nature from Brahman, Brahman cannot be regarded as 
its material cause. Even if it is urged that there are two subtle 
powers which may be regarded as the material cause of the world 
and the jivas, their objection still holds good; for the development 
of the gross, which is different from the subtle, is not explained. 
To this the reply is that the effect need not necessarily be the same 
as or similar to the material cause. Brahman transforms Himself 
into the world, which is entirely different from Him. If there were 
absolute oneness between the material cause and the effect, then 


u tenaiva tasya vastvabhinnatvam sva-nirvahakatvam ca svasya tddrée tad- 
bhavojjrmbhakam acintyatvam sidhyati. Siaksma on Govinda-bhasya, lil. 2. 31. 
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one could not be called the cause and the other the effect; the lumpy 
character of the mud is not seen in the jug, which is its effect; in all 
cases that may be reviewed the effect must necessarily be different 
from the material cause. Such a modification does not in any way 
change the nature of Brahman. The changes are effected in His 
powers, while He remains unchanged by the modification of His 
powers. To turn to an ordinary example as an illustration, it may be 
pointed out that ‘‘a man with the stick” refers to none other than 
the man himself, though there is a difference between the man and 
the stick; so though the power of the Brahman is identical with 
Brahman in association with His powers, yet the existence of a 
difference between Brahman and His powers is not denied’. 
Moreover, there is always a difference between the material cause 
and the effect. The jug is different from the lump of clay, and the 
ornaments from the gold out of which they are made; also they 
serve different purposes and exist in different times. If the effect 
existed before the causal operation began, the application of the 
causal operation would be unnecessary; also the effect would be 
eternal. If it is held that the effect is a manifestation of that which 
was already existent, then a further question arises, whether this 
manifestation, itself an effect, requires a further manifestation, and 
so on; thus a chain of manifestations would be necessary, and the 
result would be a vicious infinite. Still, Baladeva does not deny the 
parindma or the abhivyakti theory; he denies the Samkhya view 
that even before the causal operation the effect exists, or that a 
manifestation (abhivyakti) would require a chain of manifestations. 
He defines effect as an independent manifestation (svatantra- 
bhivyaktimattvam kila karyatvam), and such an effect cannot exist 
before the action of the causal operatives. The manifestation of the 
world is through the manifestation of God, on whom it is de- 
pendent. Sucha manifestation can only happen through the causal 
operation inherent in God and initiated by His will. Thus the world 
:s manifested out of the energy of God, and ina limited sense the 
world is identical with God; but once it is separated out of Him as 
effect, it is different from Him. The world did not exist at any time 
before it was manifested in its present form; therefore it is wrong 
to suppose that the world was at any stage identical with God, 
though God may always be regarded as the material cause of the 


1 Ibid. 1. 1. 13. 
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world}. Thus after all these discussions it becomes evident that 
there is really no difference of any importance between Baladeva’s 
views and the Samkhya view. Baladeva also admits that the world 
exists in a subtle form in'God as endowed with His energies. He 
only takes exception to the verbal expression of the karikd that the 
effect exists in the cause before the action of the causal operatives; 
for the effect does not exist in the cause as effect but in a subtle 
state. This subtle state is enlarged and endowed with spatio- 
temporal qualities by the action of the causal operatives before it 
can manifest itself as effect. The Samkhya, however, differs in 
overstressing the existence of the effect in the cause, and in asserting 
that the function of the causal operatives is only to manifest openly 
what already existed in a covered manner. Here, however, the causal 
operatives are regarded as making a real change and addition. This 
addition of new qualities and functions is due to the operation of 
the causal will of God; it is of a supra-logical nature in the sense 
that they were not present in the subtle causal state, and yet have 
come into being through the operation of God’s will. But, so far as 
the subtle cause exists in God as associated with Him, the world is 
not distinct and independent of God even in its present form?. 
The jtvas too have no independence in themselves; they are created 
by God, by His mere will, and having created the world and the 
jivas He entered into them and remained as their inner controller. 
So the jivas are as much under natural necessity as the objects of 
the physical world, and they have thus no freedom of action or of 
will. ‘The natural necessity of the world is but a manifestation of 
God’s will through it. The spontaneous desire and will that is 
found in man is also an expression of God’s will operating through 
man; thus man is as much subject to necessity as the world, and 
there is no freedom in man. Thus, though the cow which gives milk 
may seem to us as if it were giving the milk by its own will, yet the 
vital powers of the cow produce the milk, not the cow; so, when a 
person is perceived as doing a particular action or behaving in a 
particular manner or willing something, it is not hé who is the 


1 Govinda-bhdsya, 11. 1. 14. 

2 tasmad ekam eva jiva-prakrti-saktimad brahma jagad-upaddanam tada- 
tmakam ca iti siddham evam karyavasthatve’ py avicintyatua-dharma-yogad 
apracyuta-pitrvavastham cavatisthate. Ibid. 1. 1. 20. 

8 cetanasyapi jivasyasma-kastha-lostravad asvatantryadt svatah kartrtva- 
riipanapattth. Ibid. 11. 1. 23. ? ; 
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agent, but the supreme God, who is working through him’. But 
the question may arise, if God is the sole cause of all human willing 
and human action, then why should God, who is impartial, make us 
will so differently? The answer will be that God determines our 
action and will in accordance with the nature of our past deeds, 
which are beginningless. A further objection may be made, that 
if God determines our will in accordance with our past deeds, then 
God is dependent in His own determining action on the nature of 
our karmas; which will be a serious challenge to His unobstructed 
freedom. Moreover, since different kinds of action lead to different 
kinds of pleasurable and painful effects God may be regarded as 
partial. The reply to these objections is that God determines the 
jivas in accordance with their own individual nature; the individual 
jivas are originally of a different nature, and in accordance with 
their original difference God determines their will and actions 
differently. Though God is capable of changing their nature, He 
does not do so; but it is in the nature of God’s own will that He 
reserves a preferential treatment for His devotee, to whom He 
extends His special grace. God’s own actions are not determined 
by any objective end or motive, but flow spontaneously through 
His enjoyment of His own blissful nature. His special grace to- 
wards His devotees flows from His own essential nature; it is this 
special treatment offered to His devotees that endears Him to them 
and that rouses others to turn towards Him®. 

Bhakti is also regarded as a species of knowledge (bhaktir apt 
jfiana-viseso bhavati)*. By bhakti one turns to God without any 
kind of objective end. Bhakti is also regarded as a power which 
can bind God to us®; this power is regarded as the essence of the 
hladini power of God as associated with consciousness. The con- 
sciousness here spoken of is identical with the hlada, and its essence 
consists in a favourable outflow of natural inclination®. This is thus 
identical with God’s essential nature as consciousness and bliss; 
yet it is not regarded as identical with Him, but as a power of 


1 [bid. 1. 1. 24. 

2 na ca karma-sapeksatvena isyarsya asvatantryam; ...anadi-jtva-svabhava- 
nusarena hi karma kdarayati sva-bhavam anyatha-kartum samartho’ pi kasyapt na 
karoti. Ibid. il. 1. 35- 

3 Tbid. 11. 1. 36. 

4 Commentary on Siddhanta-ratna, p. 29. 

Y bhagavad-vasikara-hetu-bhita gaktih. Ibid. p. 35. 

8 hlada-bhinna samvid, yas tadanukilyamsah sa tasyah sarah. Ibid. p. 37. 
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Him!. Though bhakti exists in God as His power, yet it qualifies 
the devotee also, it is pleasurable to them both, and they are both 
constituents of it?. It will be remembered that, of the three powers, 
samuit is superior to sandhini and hladini is superior to samvit. God 
not only is, but He extends His being to everything else; sandhini 
is the power by which God extends being to all. He is Himself of 
the nature of consciousness; samvit is the power by which His 
cognitive action is accomplished and by which He makes it possible 
for other people to know. Though He is of the nature of bliss, He 
experiences joy and makes it possible for others to have joyous 
experiences; the power by which He does this is called hladini.* 
True bhakti cannot have any object outside itself, simply for the 
reason that it is itself an experience of God as supreme bliss. That 
there is a kind of bliss other than sensuous pleasure is proved by 
our experience of our own nature as bliss during deep sleep. But, 
since we are but atoms of God’s energy, it is necessarily proved that 
God’s nature is supreme and infinite bliss; once that bliss is ex- 
perienced, people will naturally turn away from worldly sensuous 
pleasure to God, once for all. 

True knowledge destroys all merit and demerit, and so in the 
jivan-mukti man holds his body only through the will of God. The 
effect of obligatory duties is not destroyed, except in so far as it 
produces meritorious results—admission to Heaven and the like— 
and it helps the rise of true knowledge; when the true knowledge 
dawns, it does not further show itself. It is also stated in the 
Kausitaki Upanisad that the merits of a wise man go to his friends 
and his demerits to his foes; so in the case of those devotees who are 
anxious to enter communion with God the meritorious effects of 
their deeds are distributed to those who are dear to Him, and the 
effects of their sinful actions are distributed to His enemies‘. So, 
as the effects of the fructifying karma are distributed to other 
persons, the principle that all fructifying karmas must produce 

* svaripanatirekinyapi tad-visesatayad ca bhasate’nyatha tasya saktir iti 
vyapedesa-siddheh. Siddhanta-ratna, p. 38. 

a bhagavat-svariipa-visesa-bhiita-hladinyadi-saratma bhaktir’ bhagavad-vis- 


esanataya bhakte ca prthag-visesanataya siddha tayor Gnandatisayayo bhavati. 
Ibid. p. 39. 

* tatra sadatma’pi yaya sattam dhatte dadati ca sa sarva-desa-kala-dravya- 
uyapti-hetuh sandhini, samvid-atma’ pi yaya samvetti samvedayati ca sa samvit, 
hladatma’pi yaya hladate hladayati ca sa hladini. Ibid. PP. 39-40. 

“ Govinda-bhasya, iv. 1. 17. 
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their effects is satisfied, and the devotee of God is released from 
them. The best way for true advancement can only be through the 
association of saintly devotees. Our bondage is real, and the 
destruction of the bondage is real and eternal. Even in the state 
of ultimate emancipation the jivas retain their separate individuality 
from God. 

In the sixth and seventh chapters of the Siddhdnta-ratna 
Baladeva tries to refute Sankara’s doctrine of extreme monism; but 
as these arguments contain hardly anything new but merely repeat 
the arguments of the thinkers of the Ramanuja and the Madhva 
Schools, they may well be omitted here. In his Prameya-ratnavali 
Baladeva gives a general summary of the main points of the 
Vaisnava system of the Gaudiya School. If one compares the 
account they give of Vaisnava philosophy in the Bhdgavata- 
sandarbha with that given in Baladeva’s Govinda-bhasya and 
Siddhanta-ratna, one finds that, though the fundamental principles 
are the same, yet many new elements were introduced by Baladeva 
into the Gaudiya school of thought under the influence of Madhva, 
and on account of his personal predilections. The stress that is laid 
on the aspect of difference between Iévara and the jiva and the 
world and the concept of visesa, are definite traces of Madhva 
influence. Again, though Baladeva admires the ruci-bhakti as the 
best form of bhakti, he does not lay the same emphasis on it as is 
found in the works of Ripa, Sanatana or Jiva. His concept of 
bhakti is also slightly different from that of Jiva; he does not use 
the older terminologies (antaranga and bahiranga Sakti), and does 
not seek the explanation of his system on that concept. His 
Prameya-ratna-mala has an old commentary, the Kanti-mala, by 
one Krsnadeva Vedanta Vagisa. In the Prameya-ratna-mala he 
pays his salutation to Ananda-tirtha or Madhva, whom he describes 
as his boat for crossing the ocean of samsara. He gives also a list 
of the succession of teachers from whom he derived his ideas, and 
he thinks that by a meditation upon the succession of gurus one 
would succeed in producing the satisfaction of Hari. He further 
says that four sampraddyas or schools of Vaisnavas, the Sri, 
Brahma, Rudra, and Sanaka, will spring forth in Orissa (Utkala) 
in the Kali yuga, which may be identified with Ramanuja, Madhva, 
Visnusvamin, and Nimbaditya. He enumerates the succession of 
his teachers, in the following order: Srikrsna, Brahma, Devarsi- 
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Badarayana, Madhva, Padmanabha, Nrhari, Madhava, Aksobhya, 
Jaya-tirtha, Jiiana-sindhu, Vidyanidhi, Rajendra, Jayadharma, 
Purusottama, Brahmanya, Vy4sa-tirtha, Laksmipati, Madhavendra, 
Igvara, Advaita, Nityananda and also Sri Caitanya}. The system of 
thought represented by Baladeva may well be styled the Madhva- 
Gaudiya system; we have had recently in Bengal a school of 
Vaisnavas which calls itself Madhva-Gaudiya. 


1 See an earlier list by Kavi-Karnapira, in his fanciful or legendary treatise 
Gaura-ganoddesa-dipika. 
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Bhdagavata-candrika, 1 
Bhagavata cult, vyiha doctrine of, 27 
Bhagavata-dasama-skandha-vivrti, 377 
Bhdagavata-purdna, 1, 2, 10, 127., 13, 
14, 15, 16, 18, 23, 24n., 26, 27, 
28n., 307., 32, 33, 34%, 38, 47, 49, 
59, 71, 334, 346, 358, 373, 374, 379, 
382, 386, 389, 396, 399, 401, 413, 
417; atoms, conception of, 26; 
Brahman, Bhagavan and Paramat- 
man, 13; categories, evolution of, 
35; commentaries, 1-2; date and 
authorship, 1; devotion in, 28-29; 
dharma, idea of, 2; diversity of the 
number of categories, 30-1; eman- 
cipation in, method of, 28; eschato- 
logy in, 49-50; God as Brahman, 
11-12; God, idea of Visnusvami, 
12; God and individual soul, 14; 
God, Jiva and Ram4nuja on, 17; 
God and His mayd as prakrti, 26; 
God, nature of, 14; God, nature of 
His powers, 17; God and purusa, 
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God, three distinct powers of, 13; 
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on, 18; God, unthinkable nature of, 
16; God and Vaikuntha, 15; Jiva’s 
interpretation of, 19 ff.; Jiva’s inter- 
pretation contradictory, 26; karma 
doctrine in, 49-50; mahat and 
ahamkara, 27; Mahalaksmi, idea of, 
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Sridhara, 12; mayd, idea of, 12; 
prakrti, the idea of, 34; purusa as 
pure experience in, 47-8; purusa 
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Patafijali, 30; Samkhya philosophy 
in, 24ff.; Samkhya schools in, 
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trasted with that of Jiva, 26-7; 
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26; yoga and bhakti, 29-30 
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‘Blueness’, 97 

Bombay, 93, 374 
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Brahmadatta, 53 
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brahma-jyndasa, 112 

Brahma-kanda, 108 

Brahma-knowledge, 102, 107, 216, 
230, 231, 236, 255, 265, 266, 270, 
277, 292, 433 
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Brahman, 11, 12, 14, 15, 16, 17, 18, 
19, 20, 33, 34, 39, 40, 49, 57, 63, 66, 
68, 69, 70, 71, 72, 73, 81, 84, 85, 86, 
87, 99, 100, 103, 105, 107, 108, 109, 
T12, Tal, Taam 147, 9aG 1200 FSF, 
138, 141, 142, 144, 147, 148, I51, 
158, 178, 206, 207, 212, 213, 214, 
215, 216, 217, 220, aar, aagl ang, 
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309, 311, 312, 321, 322, 323, 324, 
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criticized by Vydasa-tirtha, 311; 
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according to Vydsa-tirtha, 308 ff.; 
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314-15; mature of, according to 
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labha and his followers, 330-2; 
peculiarity of Vallabha’s interpreta- 
tion, 328 ff.; Vallabha’s interpreta- 
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nuja, 321 ff.; Vallabha’s interpreta- 
tion contrasted with that of Sankara, 
325 
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Brahma-vaivarta, 1337. 
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his philosophy as deduced from 
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Catalogus Catalogorum, 55, 
3772. 
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citta-prasdntatd, 10 

_ Class-character, 150 

Class-concept, 66, 179, 197 
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Creative power, 44 

Crypto-Buddhists, 69 

Crystal, 249, 299 
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dasya, 392 
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Desire, 49, 351 
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dharma, 2, 3, 4, 5, 6, 8, 9, 10, II, 37; 
320, 321, 322, 323, 324, 347, 363, 
376;. Bhagavata-purdna on, 10; 
Devala, Yajfiavalkya and Maha- 
bharata on, 9-10; evolution of the 
idea of, 2-11; extension of meaning 
according to later smrtis, 9; Govin- 
daraja on, 8; Kumiarila on, 3; Manu 
and Medhatithi on, 6; Mimamsa 
and Vedic sense of, 2; Prabhakara 
on, 4; Sridhara on, 10; Vedic idea 
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10 ; 
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ekasmin dharmini viruddha-nanda-koty- 
avagahi jidnam samsayam, 338 
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Epistemological process in inference, 
200 
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False appearance, 406 
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False silver, 305 
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ZIT W2i2 e2s 2 422i e222 24, 
225; controversy on, 204 ff.; cri- 
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carya, 209 ff.; five definitions of, 
criticized, 204 ff.; its definition 
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Gita-govinda, 389 
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442n., 4442., 446., 447 

Govinda-bhasya-pithaka, 55 

Govinda Chakravarti, 350 

Govinda Dasa, 438 

Govindaraja, 8, 375, 380 

Govinda-vijaya, 385 

Govindavirudavali, 394 

Govindastaka-fika, 55 

Grace, 29, 78 
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Grace of God, 391 

Grammars, 76 

Grantha-malika-stotra, 55 

Grierson, 52, 92, 93 

Ground-cause, 309 

Ground-consciousness, 245 

grhita, 105 

guna, 3, 12, 15, 21, 27, 29, 31, 33> 34s 
150, 313, 317%., 334, 363, 364, 379 
397, 400, 409 

guna-guny-abheda, 182 

guna-karmaddau gundnangtkarat, 220 

guna-maya, 16, 399 

guna-pirtt1, 109 

Guna-saurabha, 1757. 

guna-trayddy-upadana-bhita, 156 

guna-vikalpo, 183 

Gunakara, 351 

Guptacarya, 35° 

Gururaja, 64, 65 

Guru-stuti, 55 

Guru-susrisa, 9 

Gurvartha-dipika, 62 

Guzerat, 372 


Hamsa-duta-kavya, 394 

Hardwar, 53, 372 

Harekrsna-mahamantrartha-mvrupana, 
394 

Hare’s horn, 74, 141, 144, 205, 207, 
208, 212, 214 

Hari, 28, 41, 3147., 319 

Hari-bhaktivilasa, 394 

Haribhanu, 1 

Haricarana,, 352 

Haridasa, 350, 381, 385, 386 

Haridasa-siddhanta, 381 

Haridhana, 375 

Harimide-stotra-ftkd, 56 

Harinamamrtavyakarana, 394 

Hariraja, 357, 358, 374» 375» 377) 380, 
381 

Hastinapur, 89 

Heat, 369 

Heat-light potential, 35 

Heaven, 2, 15, 92, 156 

Hell, 156 

Heroism, 151 

hetu, 95, 161, 200, 344, 345 

Hindi, 380 

Hindu Chemistry, 36n. 

History of Hindu Chemistry, 1951. 

History of Indian Philosophy, A, 169n. 

History of Orissa, 394 

hlddini, 14, 39°, 393, 410 419, 44° 
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hladini samvit, 12 
hladini-sakti, 393 
Homogeneous, 42 
hri, 10, 336 

Hrdaya, 77., 386 
Hrdaya Caitanya, 438 
hrdayena abhyanujnata, 8 
Hrsikesga, 372 
Hussain Shaha, 394 
Hyderabad, 53 
Hypothesis, 196 


Iccharama, 373, 381 

itdam-rajatayoh, 118 

Idealistic monism, 33 

Identity, 73, 79, 97, 122, 141, 200, 
233, 340 

Ignorance, 20, 21, 22, 66, 68, 83, 113, 
122, 150, 158, 159, 217, 218, 219, 
245, 257, 259, 267, 269, 283, 293, 
313, 328, 347, 359, 417, 427, 429, 
433 

Illumination, 241, 289 

Illusion, 28, 32, 80, 81, 83, 119, 132, 
134, 168, 173, 178, 205, 209, 213, 
224, 244, 246, 247, 248, 249, 252, 
253, 254, 256, 257, 260, 261, 264, 
280, 300, 305, 339, 414; avidyd and 
dosa in, 254 ff.; conception of, criti- 
cised by Vy4sa-tirtha as against Mad- 
husidana, 247ff.; drsti-srsti view 
criticized, 256 ff.; objections against 
the criticism by Madhusidana re- 
futed, 257-8; possibility criticized, 
251 ff. 

Illusion and arthakriyakaritva, 252 ff. 

Illusion of silver, 174, 248, 347 

Illusory, 22, 26, 32, 33, 75, 83, 120, 
174, 209, 219, 228, 255, 281, 283, 
285, 286, 301, 304, 305 

Illusory bondage, 256 

Illusory creation, 246 

Illusory experience, 281, 283 

Illusory identity, 297 

Illusory image, 257, 399 

Iilusory imposition, 232, 242, 
254, 273, 329, 407 

Illusory intuition, 258 

Illusory knowledge, 172 

Illusory negation, 262 

Illusory notation, 289 

Illusory objects, 406 

Illusory perception, 174, 229, 230, 


248, 
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Illusory qualities, 248 
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Illusory silver, 239, 245, 253, 261, 262, 
305 

Illusory superimpositions, 134 

Illusory world, 253 

Images, 178 

Imaginary appearances, 304 

Immediacy, 241 

Immediacy of knowledge, 312 

Immediate cognition, 242, 312 

Immediate intuition, 243 

Immediate perception, 243 

Impersonations, 340 

Implication, 345 

Imposition, 248 

Impossible-negation, 201 

Impossible negative, 184 

Incarnation, 38, 412 

Indefinable, 120, 301, 302, 303 

Indescribable, 205 

Indeterminate, 370 

Indeterminate cognition, 358 

Indeterminate knowledge, 219 

India, 1 

Indian Antiquary, 54n., 93 

Indian philosophy, 11, 24, 58, 162, 173 

Individual, 58 

Individual selves, 21, 32 

Individual souls, 24, 146, 158 

Indra, 71 

indriya, 150 

indriya-nigraha, 9 

indriyartha - sat - samprayaga -janyam 
jnidnam, 339 

Inductions, 195 

Inference, 77, 161, 183, 187, 188, 192, 
194, 195, 196, 197, 200, 201, 202, 
227, 229, 260, 274, 276, 281, 301, 
3°95, 344; Vydsa-tirtha on, 200 

Infinite, 126 

Infinite bliss, 446 

Infinite regress, 210 

Inherent energy, 48 

Injunction, 5 

Inspiration, 389 

Instrumental, 327 

Instrumentality, 329 

Intelligence, 335, 350 

Intuition, 181, 235, 256, 258, 265, 274, 
338 

Intuitive consciousness, 276 

Intuitive faculty, 182 

Intuitive perception, 254 

Intuitive process, 181 

Invalid, 183, 243, 244, 245, 268, 269, 
274, 281, 369 
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Invariable, 185 

Invariable antecedence, 340 

Invariable relation, 199 

Islam, 394 

istasadhanatd, 74 

Ista-siddhi, 239 

tksita, 129 

Isa, 89 

Isavasya-upanisad-bhasya, 55 

Isopanisad-bhasya, 94 

Igvara, 12, 247., 40, 41, 46, 47, 56, 68, 
I2I, 132, 133, 135, 136, 137, 144, 
203, 288, 312, 326, 327, 447, 448 

Iévarakrsna, 30, 36, 39 

isvara-paravasa, 149 

Igvara Puri, 386 


Jadunathaji Maharaja, 383 7. 

jada, 150, 370 

Jadatmikd, 400 

jagabandhatmikda, 156 

Jagadananda, 387 

Jagannatha, 387 

Jagannatha Dasa, 388 

Yagannatha-vallabha, 395 

Jagannatha Yati, 62 

jagat-prapaiica, 116 

Jagai, 386 

Yaiminisitra-bhadsya-mimams4, 373 

Jains, 7, 45, 52, 65, 97, 115, 167, 203, 
372 

Jalabheda, 373, 376, 380, 381 

Jalabheda-tika, 377 

Janaka, 324 

Janardana, 157, 160, 186, 324, 388 

Janardana Bhatta, 1, 59, 64 

Janmadyasya yatah, sastrayonitvat, 325 

JFanmastami-nirnaya, 377 

japa-flower, 299, 300 

jaran-naiydaytka, 202 

Jaya, 3137., 3187. 

Jayadeva, 389 

Jayagopala Bhatta, 175, 375, 381 

Yaya-mangald, 1 

Jayanti-kalpa, 55 

Jayarama, 1 

Jayasimha, 54, 91 

Jaya-tirtha, 55> 56, 61, 62, 64, 65, 87, 
88, 89, 90, 94, IOI, 110, III, II5, 
117, 121, 126, 128, 132%., 133%., 
143, 162, 174, 175, 177, 178, 182, 
184, 186, 187, 196, 202, 448 

Yaya-tirtha-vijaya-tippant, 160 n. 

Jayakhandin Simha, 59 

Jayananda, 385 
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Jahnavi, 393 

jati, 151, 152 

jati-vikalpo, 183 

Jealousy, 29 

jynasa, 413 

jiva-cattanya, 235 

jiva-form, 284 

Jiva Gosvami, 16, 346, 396, 438, 447; 
Brahman, nature of, 397; bhakti, 
nature of, 415 ff.; criticism of the 
Sankarites, 414; different Saktis, 
concept of, 399-400; God, views on, 
19-20; God and His powers, 409; 
God and the souls, 408; God’s rela- 
tion to His devotee, 410 ff.; maya 
and beyond mdy@, 402; maya doc- 
trine, 399; mayd, ideas on, 21-2; 
nature of the world, 404; ontology, 
396 ff.; Paramatman, idea of, 23; 
parinama doctrine of, 22; part in the 
whole, relation of, 403; self, views 
on, 20; selves, theory of, 399 ff.; 
status of the world, 405 ff.; the joy 
of bhakti, 403 ff.; ultimate realiza- 
tion, nature of, 428 ff. 

jiva-may4, 16, 413 

jivanmukta, 365 

jivanmukti, 39n., 88, 259, 262, 347, 
406, 418, 428, 446 

¥Fiva-pratibimbatva-khandana-vada, 
379 

jiva-sakti, 39° 

jivas, 12, 14, 17, 18, 20, 22, 23, 26, 27, 
34, 83, 109, 126, 132, 135, 136, 137, 
138, 141, 144, 146, 149, 150, 155, 
179, 257, 284, 285, 287, 288, 289, 
292, 335, 347, 348, 350, 361, 362, 
364, 366, 367, 368, 370, 378, 399, 
409, 410, 414, 429, 440, 442, 444, 

ane 

jivatman, 424 

jrapti, 189 Nn. 

jfidna, 10, 71, 73, 117, 122, 166, 167, 
170, 235, 260, 261 293, 336, 350 

jnana-badhyatva, 103 

jnana-grahaka, 169 

jfiana-grahakatiriktanapeksatvam, 169 

jnana-guhaya, 24 

jnana-kanda, 326 

jndana-marga, 374 

jfiana-matrasya ka vartta saksad api 
kurvanti, 416 

jfiana-misra, 353, 354 

jitana-miila-kriyatmaka, 40, 41, 43 

jnana-ripa, 1577. 
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jniana-samagri, 175 
Jnanasimha, 56 
Jfiana-sindhu, 448 
jidana-sriye, 400 
jnanabhava, 293 
jnananandatmako hy asau, 314 
jnandngabhita, 353 
jnanangabhita-bhakti, 353 
jratatad, 169, 170 
jneyata-sampadana, 160 
jneya-visaytkarana, 160 
“Jugness’, 97 

jyotih, 131, 136 
Fyotistoma, 137 


kaivalya, 248 
kaivalya-kama, 424 
kaivalya-kama-bhaktt, 424 
Kalana, 393 

Kalapa grammar, 386 
Kali, 51 

Kali yuga, 447 

kalpa, 325 

kalpita, 292 
kalpita-bheda, 105 
kalya-kdla, 43 
Kalyanapura, 53, 92, 93 
Kalyanaraja, 346, 357, 374, 375, 380, 
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Kamalakara Bhattacarya, 395 

Kamalasana, 122n. 

Kanada, 153, 1767., 178 

Kapila, 24, 30, 32, 36, 37, 38, 44, 139 

Kapila Samkhya, 44 

Kapilaksetra, 372 

karma, 21, 22, 25, 33, 45, 49, 61, 86, 
88, 145, 147, 150, 151, 253, 317, 
324, 333, 337, 348, 349, 350, 353, 
354, 358, 367, 391, 409, 415, 417, 
418, 428, 444; nature of, 49-50 

karma-kanda, 326 

karma-marga, 374 

karma-misra 353, 354 

Karma-nirnaya, 64, 70, 74 

karma-svabhavam, 332 

karm@Sayas, 433 

kartr, 37, 370 

kartrtva, 43 

Ratha, 115 

Kathda-laksana, 55, 64, 65; account of, 
65 

Kathiawad, 372 

Katwa, 386 

Katha, 89, 133, 136 
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Kaura Sadhu, 1 

Kausitaki, 131, 137, 446 

Kausitakyupanisad-bhdasya-tippani, 55 

kautilya, 42 

Kavindra-tirtha, 56 

kakataliya, 161 

Kala, 22, 25, 31, 37, 40, 47, 150, 159, 
331, 413 

kama, 336, 376, 432, 435 

kamana-nimitta, 424 

Kamakasni, 371 

Kamakhyanatha, 190n. 

Kamiarahati, 388 

Kanti-mald, 438, 447 

Kajfici, 383 

Kanvas, 133 

karana, 328, 332, 340 

kdrana-sakti, 155 

karananumana, 200 

kartkd, 39n., 444 

Karpanya-punjtkd, 394 

karyatda, 74 

karyanumana, 200, 326 

karyanumeya, 332 

karyatirekenanavasthanam, 341 

Kasi Misra, 388 

Kathakopanisad-bhdasya-tippani, 55 

Kaveri, 388 

Kavya-Kaustubha, 438 a 

kavyas, 386 

Ked§ara, 372 

Kena, 89 

Kenopanisad-bhasya, 55, 9° 

Kenopanisad-bhasya-tippant, 55 

Kenopanisad-khandartha, 90 

Kesgava Bhatta, 62 

Keégava Bhattaraka, 64, 101 

KeSavadisa, 1 

KeSava Misra, 64, 189 

KeSavasvamin, 87 

KeSava-tirtha, 64 

KeSava Yati, 62 

kevala, 160, 181 

kevala pramana, 161, 167, 181 

kevala-vyatireki, 201, 345 

kevalanvayi, 185, 186, 344 

Khandana-khanda-khadya; 65n., 115, 
I9I7., 192 

Khandartha-prakaga, 90 

Khyativada, 360, 379 

kitava, 423 

Rirtana, 389 

klesa, 12, 45 

Knower, 66, 68, 86 
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Knowledge, 21, 66, 81, 84, 86, 117, 
126, 156, 160, 161, 164, 166, 167, 
168, 170, 189, 223, 230, 349; its 
nature in emancipation discussed, 
243 ff.; Madhustidana’s defence 
strongly criticized, 240 ff.; nature 
and function of wurtti and ajfidna 
discussed, 236 ff.; the views of Ista- 
siddhi and Raméadvaya criticized, 
239 ff.; views of Madhusiidana cri- 
ticized by Vy4sa-tirtha, 230 ff. 

Knowledge of God, 392 

Krama-nirnaya, 54 

kriya, 3, 42 

kriya-sakti, 331 

kriya-vikalpo, 183 

krpa, 151 

Krsna, 15, 45, 59, 346, 349, 353, 356, 
376, 386, 387, 389, 392, 395, 401, 
402, 432, 438, 440, 442 

Krsnadasa Kaviraja, 385, 387, 388, 
390 

Krsna-karndmrta, 375, 388, 389 

Krsna-padi, I 

Krsna-premamrta, 377 

Krsnasvami Ayer, 52, 90 

Krsna Sastri, 90, 91 

Krsnacarya, 51, 59, 9° 

Krsnamrta-maharnava, 55, 89, 319”. 

Krsndanandi, 438 

Krsndasraya, 373, 376 

Krti, 3137. 

Krttikd, 186 

ksama, 9, 10 

ksanti, 9 

Rsetra, 402 

ksetrajfia, 327., 402, 442 

ksetrajna-sakti, 390 

ksetrajnakhya, 16n. 

Kulluka, 8 

Kumiarapada, 383 

Kumiarila Bhatta, 3, 60, 171 

Kumbakonam, 54”. 

Kundalagirisiri, 62 

Kuruksetra, 372 

Kurveégvara temple, 51 

Kusumanjali, 192. 

kiitastha, 37, 43 

Kiatastha-dipa, 158n. 

kvdcitkaiva, 93 


Laghu-bhagavata-mrta, 438 
lajja, 151 

laksana, 121, 124 
Laksmana Bhatta, 371, 375 
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Laksmana Simha, 59 
Laksmi, 150, 157, 181, 314, 317 
Laksmi Devi, 386 
Laksmipati, 56, 448 
Lalita-maddhava, 394 
Law of excluded middle, 204, 209 
Lalu Bhatta, 373, 375 
lalyatva, 432 

lamas, 317 n. 

Legitimate inference, 228 
Leipzig, 102. 

Lexicons, 76 

Liberality, 151 
Liberation, 58, 315, 318 
Light, 369 

Light-heat, 31 
Light-particles, 369 
Limitation, 221 

Limited consciousness, 245 
Limited measure, 220 
Limiting condition, 152 
linga, 37, 344 

linga-deha, 317 
linga-Sartra, 49, 156 
lilaya, 24 

Locanadasa, 385 

Locus, 342 

Locus of illusion, 252 
Logic, 71, 204 
loka-vyavahara, 163 
Lokayatas, 52 

Lord, 34 

Love, 28, 351 

Low-caste, 393 

Loyalty, 3 

Lump of earth, 82 


MacKenzie, Major, 547. 

Madana, 386 

Madhurastaka, 373, 374, 377, 380, 
381 

Madhusidana, 204, 207, 211, 212, 214, 
216, 219, 221, 223, 224, 225, 226, 
228, 229, 231, 233, 242, 243, 251, 
256, 257, 258, 262, 268, 269, 271, 
272, 273, 274, 278, 279, 280, 282, 
285, 288, 292, 293, 294, 296, 297, 
299, 300, 301, 302, 303, 304, 305, 
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Madhva, I, 18, 51, 52, 53, 545 56, 58, 
59, 60, 62, 64, 66, 70, 71, 74) 75> 825 
87, 88, 90, 91, 92, 93, 94, 95, 96, 
IOI, 121, 122, 128, 130, 131, 132, 
133, 135, 137, 138, 139, 140, 144, 
145, 146, 148, 156, 158, 177, 182, 
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Madhva (cont.) God, nature of, 75; identity incom- 


184, 190, 203, 318, 319, 339, 346, 
371, 388, 441, 447, 448; Anubhasya 
and commentaries thereon, 61; 
Anuvyakhyadna, account of, 62-3; 
Anuvyakhydna with commentaries 
thereon, 62; apramanya, 163; avidya 
doctrine, 159-60; akasa doctrine, 
153-4; bhakti, view regarding, 58; 
Bhdgavata-tatparya-nirnaya and 
commentary thereon, 59; Bhagavata- 
tatparya-nirnaya, manner of treat- 
ment in, 59; bheda, nature of, 178 ff. ; 
discussion of the meaning of the 
word Brahman, 111-12 ff.; his inter- 
pretation of the Brahma-siitra 1.1.1, 
102 ff.; interpretation of Brahma- 
siitra 1. 1. 2, 121 ff.; interpretation 
of Brahma-sitra 1. 1. 3-4, 127; his 
interpretation of the Brahma-siitras 
elaborated by many other writers, 
101; logical connection of the 
Brahma-sitras, 87; monistic inter- 
pretation of Brahman, difficulties in, 
125 ff.; other conditions of Brahma- 
knowledge are discarded, 110-11; 
what leads to Brahma enquiry, 102; 
a review of the important topics of 
the Brahma-siitras, 129 ff.; Brahma- 
sittra-bhdsya, 61; Christianity, in- 
fluence of, on, 92—3; concomitance 
in Madhva, 197 ff.; date of, 51; 
eternal damnation in, 58; definition 
of Brahman, discussions on, 121 ff.; 
difference (bheda), concept of, 73-4; 
view regarding five-fold differences, 
57; difference, reality of, 178-9; 
difference as conceived by Sankara 
criticized, 179-80; discussions, con- 
dition of, 115; discussion (vada), 
nature of, 65 ; doubts defined, 176 ff. ; 
his view regarding the emancipated, 
57-8; emancipated souls, distinction 
among, 66; error, nature of, 118 ff.; 
falsehood, notion of, criticized, 84; 
falsity of the world, doctrine, dis- 
carded, 114; falsity of the world 
criticized in the Tativoddyota, 67; 
Gitd-tatparya, account of, 509 ff.; 
Gitd-tatparya, manner of treatment 
in, 59; God as eternal perceiver of 
the world, 68; God’s possession of 
many qualities defended, 71; God, 
collocation of pramdnas leading to, 
78; God, proof of existence, 76; 


prehensible without difference, 79- 
80; identity, notion of, denied, 82; 
notion of absolute identity (akhan- 
dartha) criticized, 73; identity of 
selves denied, 70; identity of the self 
and the world denied, 68; inference, 
184 ff.; various kinds of inference 
in, 200-1; inference as svdrthdnu- 
mana and pararthanumdana, 202; 
illusion defined, 173; illusion and 
doubt, 173 ff.; illusion, Mimamsa 
view of, criticized, 174; illusion, 
Sankara view criticized, 175; karma, 
prarabdha and aprarabdha, dis- 
cussion of, 88; nature of karma in, 
61; karma-nirnaya, account of, 70 ff. ; 
katha-laksana, account of, 65; in- 
tuitive knolwedge, 181; nature of 
knowledge discussed by Vy4sa-t rtha 
as against Madhusiidana, 230 ff.; 
krsnamrta-mahadrnava, account of, 
89; life of, 51 ff.; Mahabharata, 
view regarding, 58; Mahabharata- 
tatparya-mirnaya, 57-8; Mahabha- 
rata-tatparya-nirnaya, commentary 
of, 59; maya doctrine discarded, 113; 
Mayavada-khandana with commen- 
taries thereon, 64; memory as 
pramana, 162; mithya and anirva- 
caniya, 80-1; mithyatudnumdana- 
khandana with commentaries there- 
on, 64; Mimamsa doctrine of karma 
criticized, 71; moksa (liberation), 
nature described by the followers of 
Madhva, 315; moksa, different types 
of, 318; moksa, ways that lead to it, 
316; the monism of Sankara cannot 
be the basis of Brahma-enquiry, 
103; monism, refutation of, by 
Vyasa-tirtha, 204 ff.; mnitydnitya- 
viveka cannot be a _ condition 
of Brahma-knowledge, 109; non- 
existence, nature of, 80; Nydya- 
vivarana, account of, 87; ontology, 
150 ff.; criticism of, by Parakala 
Yati, 95; perception, ‘condition of, 
182; perception, Nyaya definition 
and condition denied, 182-3; Pra- 
bhakara view discussed, 74; prakrti 
doctrine, 156 ff.; pramanas, 160 ff.; 
pramanas, agreement with objects, 
161; pramana, criticism of other 
definitions of, 164; pramdna, Bud- 
dhist view of, considered, 167; 
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Madhva (cont.) 
pramdna, definition of, 160 ff.; 
pramanas, Jaina view of, considered, 
166; Pramdna-laksana and com- 
mentaries thereon, 64; pramdnas, 
nature of, 77; pramdana, two senses 
of, 165; pramana, Nyaya view con- 
sidered, 167; Ramanuja and, 94 ff.; 
Ramanuja’s criticism of Brahman 
criticized, 124; degrees of reality 
criticized, 73; degrees of reality, 
discussions on, 116 ff.; repentance 
and meditation, 89; samavdaya doc- 
trine, 154; Sankarites and Buddhists 
compared, 69-70; Sankarites cri- 
ticized as crypto-Buddhists, 68-9; 
Sankara’s interpretation of the dif- 
ferent topics of the Brahma-sitras 
criticized, 129 ff.; Sankara’s inter- 
pretation criticized, 127 ff.; Sakti 
doctrine, 154-5; Saharcya theory of 
Gangeéga refuted, 185; sdstra in rela- 
tion to God, 60; his view regarding 
smrti and sdstras, 57; view regarding 
sastra, 60; self cannot be identical 
with Brahman, 108; self cannot be 
self-illuminating, 68; souls, different 
kinds of, 155-6; criticism of, on the 
nature of emancipated souls, 98- 
100; svatah-pramanya theory con- 
sidered, 168 ff.; svatah-pramanya in 
relation to doubts, 172; svatah- 
pramdanya explained, 168; svatah- 
pramanya theory of, distinguished 
from that of the Mimamsa and the 
Vedanta, 169 ff.; tarka, 193; tarka, 
nature of, 188 ff.; tarka, Mathura- 
natha and Gangeéa cricitized, 190; 
tarka, Nyaya view criticized, 189; 
tarka, Sriharsa’s view criticized, 191 ; 
tarka, Udayana’s view criticized, 
192; Tattva-samkhyana, account of, 
65-6; Tattva-samkhyana with com- 
mentary, 64; some doctrines sum- 
marized in the Tattva-samkhyana, 
65-6; Tattvoddyota, account of, 
66 ff.; Tattvoddyota with com- 
mentaries thereon, 64-5; teachers of 
Madhva’s school, 56; testimony in 
Madhva, 202 ff.; true belief, 174; 
upadhi criticized, 85-6; upadht, 
notion of, 82-3; upadhi-khandana 
with commentaries thereon, 64; 
universal and inference, 151-2; the 
view of Vacaspati and Prakasatman 
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refuted by Vyédasa-tirtha, 104 ff.; 
Vedas, revelation of, 75; vtsesa 


doctrine, 153; Visnu-tattva-nirnaya, 
account of, 74 ff.; vydapti as anupa- 
patti, 184; world cannot be an 
illusion, 72; the view of world as 
illusion criticized, 246 ff.; status of 
the world, brief description of, 63; 
world cannot be sadasad-vilaksana, 
73; works of Madhva, 54 ff.; com- 
mentaries on his works, 55-6; works 
on logic of, 64 

Madhva-bhasya, 1417. 

Madhva mathas, 91 

Madhva school, 143, 153 

Madhva-siddhanta-sdra, 54, 150n., 
I51M., 152m., 154n., 156n., 1577., 
1597. 

Madhva-vijaya, 53, 54, 91 

Madhvas Philosophie des 
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Reality of falsehood, 207 

Reason, 102, 185, 186 
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vat, 212 

sativa-samanyasyaiva anangikarat, 117 

sattva-Vaikuntha, 397 

sattvabhavavya tirekat, 116 

sattd-samanya, 117 

satya, 9, II, 71, 73 

Satyabodha-tirtha, 56 

Satyadharma Yati, 1577. 
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pretation of, 33; schools of, 36, 45-7 

Samkhya categories, 32, 367. 

Samkhya God, 46 

Samkhya-karika, 36, 39; 45 
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Self-contradictory, 265, 289, 361 
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Self-discipline, 316 
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Self-knowledge, 11, 336 
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Self-luminosity, 288, 289, 414, 415 
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Sense-relation, 257 

Senses, 3, 337 
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Sensory, 28 

Service, 351 
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Siddhanta-muktavali, 373, 374, 375 
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Sneha-pirani, 1 

Solar light, 399 

Solar sphere, 49 

somayagas, 371, 372 

sopadhika, 300 
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Sub-conscious, 178, 305 

Subject, 160, 286 


476 


Subject-object forms, 42 

Subject realization, 172 

Subjective ignorance, 417 
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svopakhyah kascid dharmah, 217 
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269, 270, 271, 277, 279, 280, 281, 
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Sastrartha-prakarana, 374 

Sastrartha-prakarana-nibandha, 380 

Sikhi Mahiti, 388 

Siksadasaka, 394 
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Suddhadvaita-parikskara, 381 
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tad-visayatvam eva tadakaratvam, 216 
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Talavakara-khandartha-prakasika, 90 
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Tantra-dipikd, 61, 62 
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Tattva-prakasikd, 61, 62, 94, 101, 104, 
122, 147 

Tattva-prakasika-bhava-bodha, 1o1 

Tattva-prakasika-gata-nyaya-vivarana, 
101 

Tattva-prakasika-tippani, 61 

Tattva-prakasika-vakyartha-manjari, 
62 

Tattva-samkhyana, 35, 64, 65, 66, 150, 
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Tattva-sandarbha, 14n., 16, 18, 438 
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Tattva-viveka, 55, 64, 65 

Tattvarthadipa, 348, 3741., 379 

Tattvoddyota, 55, 64, 66, 69, 707. 

tatastha, 124, 408, 410 

tatastha-laksana, 122, 124; 422 

tatastha-sakti, 14, 21, 124, 393, 398, 
408, 410, 421 

tadatmya, 107, 339, 34° 

tdmasa, 29, 35, 41, 156, 157, 275 

tamasa-ahamk4ra, 27 

tdmasa guna, 44 

Tamraparni-srinivasacarya, 60, 62, 90 

tarkikabhimata-paramGnuto, 3131. 

Tatparya-bodhini, 59 

Tatparya-candrika, 62, 101, 104, 100, 
112, 121, 122, 124, 129, 133%., 134, 
135, 138, 141, 143, 156 

Tatparya-candrikad-nydaya-vivarana, 
62 

Tatparya-candrika-prakdsa, 62 

Tatparya-candrikodaharana-nyaya- 
vivarana, 62 

Tatparya-dipika, i 

Tatparya-dipika-vyakhya-nyaya-dipa- 
kiranavali, 60 

Tatparya-prakasika-bhava,bodha, 61 

Tatparya-prakasika-gata-nyaya- 
vivarana, 61 

Tatparya-tikd, 111, 112N., 1667., 193 

Tatparya-tippani, 60 

tejas, 31, 43, 92, 158, 373, 375 

Telugu, 375 

Telugu Brahmins, 371 

Testimony, 202; Vyasa-tirtha on, 203 

Texts, 99 

Theistic yoga, 34 

Thought-activity, 41 

Time, 26, 277., 31, 156, 182, 332 

Time-moments, 26 

Time-sense, 26 

Time-units, 332 

Timmanna Bhatta, 89 

Timmannacarya, 62, 64, 101 

tippani, 93 

tirobhava, 340, 366, 367 

tittksa, 151 

Tirtha, 380 

tol, 386 

traikdlika-badhyatva, 255 

Transcendant nature, 48 

Transcendence of God, 88 
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Trinity doctrine, 93 


Index 


Trirammalaya, 371 
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Truth, 126, 224 
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Tuluva, 52 

turiya, 3157. 
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Udaypur, 377 
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Uddhava, 45 

Uddhavadiasa Madhava, 388 

Uddhava-dita, 394 ; 

Uddyotakara, 1767., 1777., 178 

Udipi, 52, 53, 93, 372 

udvega, 257, 357 

ujjvala, 4337. 

Ujjvala-nilamant, 394, 433 - 

Ujjvala-nilamani-tika, 394. 

Ujjvala-rasa-kana, 394 

Ultimate cause, 315 

Ultimate knowledge, 219 

Ultimate reality, 427 

Unconditional, 185 

Unconditional antecedent, 340 

Unconditional invariability, 97 

Unconditioned, 378 

Unfailing relation, 197, 198 

Unhappiness, 4 

Uniformity of nature, 195 

Unity, 79, 125 

Universal, 152, 221, 222 

Universal body, 314 

Universal coexistence, 191 

Universal negation, 66 

Universal sincerity, 354 

Universe, 332 

Unreal, 22 

Upadesa-visaya-sanka-nirasa-vada, 379 

Upadesamrta, 394 

Upadisasahasra-tikd, 55 

upajivaka, 77 

upajivya, 363 

upalabdhi, 143, 166, 176 

upamana, 345 

upamiti, 338 

upanaya, 151, 345 

Upanisads, 96, 97, 98, 122, 128, 129, 
134, 139, 142, 145, 179, 320, 321, 


479 


326, 363, 368, 369, 370, 382, 391, 
414, 442 

Upanisad-dipika, 379 

Upanisat-prasthdana, 55 

upapatti-dosa, 202 

upadana, 21, 138, 328, 330 

upaddna-karana, 138, 150, 339, 341, 
403 

upadanamsa, 24. 

upadhi, 60, 70, 83, 85, 86, 95, 96, 147, 
152, 193, 198, 1997., 350, 370 

Upadhi-khandana, 55, 64, 65 

Upadhi-khandana-vyakhya-vivarana, 
64 

upadheh pratibimba-paksapatitvam, 287 

updsand, 316, 323 

Utility, 406 

Utkala, 447 

Utkalika-vallari, 394 

utsarga, 190n. 

Utsava-pratana, 379, 380 

uttama, 433 

uttama-madhyamadhama, 161 

uttara, 432 

Uttara-mimams4a, 324 

uha, 188 n. 

Urddhva-pundra-dharana-vada, 379 
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vahni-vyapya, 152 Nn. 

vaidharmya, 180 

vaidht, 424, 425, 426, 435 

vaidhi-bhakti, 424, 426, 435, 442 

Vaidyanatha, 372 

vayatya, 190n. 

vaikartka, 27, 41, 157 

vatkarika ahamkara, 35, 41 

Vaikuntha, 15, 313, 397, 398, 400 

vaikunthadi-svaripa-vaibhava-rupena, 
398 

vailaksanya, 117 

vairagya, 40, II, 391, 417 

vairdgya-misra, 353, 354 

Vaisvadnara, 135 

Vaisesika, 150, 151m., 153, 176, 177, 
325 

Vaisesika Siitras, 176n. 

Vaisnava-puranas, 57 

Vaisnava religion, 434 

Vaisnava-tosini, 2 

Vaisnavas, 17, 36, 98, 384, 393, 400, 
401, 405, 407, 409, 432 

Vaisnavism, 20, 388, 393, 400 

Vaisnavism, Saivaism and Minor Re- 

' ligious Systems, 51, 54. 


480 


Vakregvara, 386, 387 

Valid, 161 

Valid cognition, 276 

Valid knowledge, 278 

Validity, 75, 169, 
346 

Validity of memory, 163 

Vallabha, 1, 2, 320, 321, 322, 324, 327, 
328, 329, 330, 346, 350, 351, 352, 
355, 356, 357, 359, 361, 363, 367, 
371, 373,.374) 375, 376, 377, 380, 
381, 383, 384; bhakti its classifica- 
tion, 353; bhakti its fruits, 355; 
bhakti, obstacles to, 357; the concept 
of bhakti, 346 ff.; concept of bhakti 
compared with that of the Bhdaga- 
vata-purdna and other literature, 
346 ff.; Vallabha (Gopesvarji) con- 
cept of bhakti, 350 ff.; his concept of 
pusti-bhakti, 354 ;bhaktiand therasas, 
352 ff.; method of the attainment of 
bhakti, 354; bhakti and the meta- 
physical doctrine of monism, 348-9; 
bhakti and prema, 355-6; disciples 
and works, 373 ff.; life of, 371; his 
opposition to monistic sannydasa, 
356; his outlook of the Upanisads, 
326; Vedanta categories according 
to, 332 ff.; Vedantic categories dis- 
cussed and criticized, 332-6; inter- 
pretation of the Vedanta by his 
followers, 358 ff.; his view con- 
trasted with that of Nyaya and 
Vijfiana-bhiksu, 326-7; Visnusvami, 
relation with, 382; as interpreted by 
Vitthala, 363 ff. 

Vallabha (Purusottama), arthadpatti or 
implication, 345; causality, nature 
of, 341; distinction between instru- 
ment and cause, 340; doubt, 337-8; 
inference, 344-5; indeterminate and 
determinate knowledge, 337-8; right 
knowledge as perception and in- 
ference, 339-40; perceptual ex- 
perience, 341-2; illusory perception, 
nature of, 343; doctrine of maya 
explained by, 330-1; pramdnas, 
treatment of, 336 ff. 

Vallabha Bhatta, 388 

Vallabha-dig-vijaya, 383 n. 

Vallabha Gosvami’s Prapafica-samsara- 
bheda, 362 

Vallabha-Misra, 386 

Vallabhacarya, 2 

Vallabhastaka, 358, 374, 377, 380 
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vam eva drsyatvam, 216 

Vacaspati, 94, 104, 105, 107, 134, 193, 
195, 220, 287, 288 

vacarambhanam, 82 

vada, 65 

Vadakatha, 381 

Vadavali, 3597., 360, 36217. 

Vadiraja, 62, 64, 87, 175 

Vadirajasvami, 59 

Vadindra, 53 

Vagbhata, 53 

Vagisa-tirtha, 56 

vak, 148 

Vakyasudha-tikd, 55 

vakyanumana, 3 

Vakyartha-candrika, 102 

Vakyartha-muktavali, 62 

Vamadeva, 27 

Vamana, 53 

vasand, 43, 45, 150, 364 

Vasudeva, 2, 27, 38, 54,57, 155, 313M.» 
314, 387 

Vasudeva Datta, 386 

Vasudha, 393 

vatsalya, 392, 432 

Vatsyayana, 178, 188, 432 

Vatsyayana-bhasya, 189n. 

vayu, 52, 88, 93, 131, 135, 137, 155 

Vedagarbhanarayanacarya, 59 

Vedanidhi-tirtha, 56 

Vedas, 3, 4, 5, 6, 7, 48, 63, 66, 76, 108, 
III, 127, 134, 139, 163, 197, 203, 
254, 312, 320, 346, 363, 365, 377, 
423, 425; smrti, relation, 5 

Vedastutikarika, 373 

Vedavyasa-tirtha, 56 

Vedanta, 49, 52, 101, 105, 106, 107, 
125, 138, 158, 169, 320, 326, 327, 
342, 361, 383, 397 

Vedanta-candrika, 373 

Vedanta-kaumusi, 158, 239 

Vedanta-karanamala, 380 

Vedanta-Syamantaka, 438 

Vedanta-varttika, 56 

Vedantadhikaranamald, 381 

Vedantic texts, 105, 323 

Vedantist, 194 

Vedantists, 80, 240, 247 

VedeSa-bhiksu, 64, 65, 90 
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Vedic commands, 2, 3, 5 

Vedic deeds, 7, 355 

Vedic dharma, 7 

Vedic duties, 7, 355 

Vedic hymns, 55 

Vedic injunctions, 2, 4, 6, 8, 10, 11 

Vedic observances, 102, 103 

Vedic performances, 37 

Vedic rituals, 3, 4 

Vedic sacrifices, 2 

Vedic testimony, 226 

Vedic texts, 5, 74 

Venkata, 95 

Venkata Bhatta, 388 

Venkatadrisitiri, 64 

Venkoba Rao, G., 92 

Verbal cognition, 215 

Verbal knowledge, 336, 338 

Verification, 1957. 

Vrndavna, 372 

Vetravati, 372 

vibhaktatvat, 221 

Vibrations, 1327. 

Vibratory, 40 

Vicious circle, 83, 
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Vicious infinite, 23, 63, 81, 85, 104, 
193, 244 250, 254, 260 

Vidagdhamadhava, 394 

Vidvana-mandana, 363, 365, 3677., 
370N., 379, 381 

Vidyadhiraja Bhattopadhyaya, 61 

Vidyadhiraja-tirtha, 56, 102 

Vidyadhisa-tirtha, 56, 62, 64, 101 

Vidyanidhi, 56, 148, 387, 448 

Vidyapati, 389 

vidya-sthana, 188n. 

vidya-Sakti, 12 

Vijaya, 53, 3187. 386 

Vijaya Bhatta, 53 

Vijayadhvaja-tirtha, 1 

Vijaya-dhvaji, 247. 

Vijayanagara, 371, 372, 394 

Vijayindra, 64, 65, 87, 95”., 967., 98, 
99N., 100, IOI 

Vijayindra-pardjaya, 95, 96n., 99N., 
10o07n. 

vijfidna, 9, 20, 27N., 146, 406 

Vijiiana-bhiksu, 367 

vijfianamaya, 136 

vijnana-tattva, 157 N. 

vikalpa, 158, 336 

vikara, 32n., 361 

viksepa, 264, 265 


249, 284, 287, 
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viksepa-saktt, 24.n. 

vilaya, 157 

Vilapakusumanjal:, 394 

Vilva-mangala, 383, 389° 

vinaya, 9 

Vindication, 1957. 

viparyaya, 176, 178, 189, 338 

Virtue, 2, 40 

Visual organs, 342 

Visual perception, 191, 252 

Visala, 372 

Visarada Pandita, 385 

visesa, 18, 127, 150, 153, 182, 183, 442, 
447 

visesabhava, 272 

visesa-vikalpa, 183 

visesya, 1'75 

visista, 150 

visista-bauddhi, 338 

viSistatd, 153 

visuddhadvaita, 382 

Visva, 315 Nn. 

Visvanagara, 372 

Visvanatha, 189, 190, 351 

Visvanatha Cakravarti, 1 

Visvanatha-vurtti, 1887., 189, 190 

Visgvariipa, 190, 385 

Visvesvara, 2 

Viévesvara-tirtha, 90 

visaya, 110, 113 

visayatd, 170 

visaya-tyaga, 10 

visayanandabrahmanandapeksaya bha- 
jananandasya mahdittvat, 357 

Visnoh, 315 

Visnu,.19, 37, 40, 41, 53, 57, 58, 61, 
65, 71, 89, 92, 102, 103, III N., 122, 
125, 131, 132, 133, 136, 137, 138, 
145, 376 

Visnucitta, 371 

Visnudharmottara, 9n. 

Visnukranta, 53 

Visnumangala, 53, 54, 65 

Visnu Pandita, 386 

Visnupriya, 386 

Visnu-purdna, 16, 34, 36”., 75, 349, 
350, 391, 405, 423, 4270. 

Visnu Puri, 2 

Visnusahasranama-bhdasya, 55 

visnu-samkalpa-coditat, 37 

Visnu-sakti, 390, 442 

Visnusvamin, 1, 12, 347, 371, 382, 383, 
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Visnu-tattva-nirnaya-tikopanyasa, 87 

Visnu-tattva-nirnaya-tippani, 87 

Visnu-tattva-prahasa, 87 

Visnutosini, 394 

vitanda, 65 

Vitiating conditions, 198, 199 

Vitthala, 363, 369, 372, 373, 374, 375» 
377, 379, 380, 381; interpretation of 
Vallabha’s ideas, 363 ff. 

Vitthala Bhatta, 64 

Vitthala-suta-srinivasa, 62 

Vitthalasutananda-tirtha, 62, 87 

Vitthala-suta-srinivasacarya, 60 

Vitthalacarya-stnu, 59 

Vivarana, 117, 141, 238, 249, 265, 275, 
276, 277, 295, 297, 373 

vivarta, 110, 134, 308, 309, 405 

vivartakarana, 362 

Vivekadhairyyasraya, 373, 376 

Vivekadhairyyasraya-tika, 377 

v1yogo, 397n. 

Virabhadra, 393 

Virachand, 393 

Viramitrodaya, 5n., 6n., 8n. 

Viramitrodaya-paribhasaprakdasa, 5n., 
6n. 

virya, 42, 43 

Vrndavana, 89 

Vrndavanadasa, 384, 385 

Vrndavana Gosvami, 2 

Vrddhanagara, 372 

urtti, 8, 106, 148, 188, 219, 232, 234, 
236, 239, 240, 241, 242, 244, 245, 
246, 248, 258, 259, 262, 263, 265, 
266, 267, 274, 275, 277, 278, 281, 
291, 310, 341, 343 

urtti-jnana, 276, 290 

Vrttikara, 53, 134 

vrtti-knowledge, 277, 278, 282 

vrtti modification, 221 

vyabhicara, 189 

vyabhicari bhava, 353 

vyaktavyakta, 43 

vyaktt, 1327., 143 

vyasana, 356 

vyasti-ksetrajna, 402 

vyavaharika, 73, 80, 115, 116, 120, 
142, 204, 281, 299, 300, 304 

Vyaya, 387 

vyaghata, 190, 192 

Vyakhya-sarkarda, 178 n. 

Vyakhydna-vivarana, 94 

vyapaka, 197 

vyapara, 197, 341 

vyaparavad asadharanam, 340 
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vyapti, 151, 152, 184, 185, 187, 190, 
197; its nature, 197-8; Vyasa-tirtha 
on its nature, 199 

vyapti-grahaka, 1957. 

vyapti-smarana, 200 

Vyasa, 30, 53, 54 

Vydsa-bhasya, 35n., 36 

Vyasa-smrti, 5 n. 

Vyasa-tirtha, 56, 59, 62, 63, 65, 90, 
134, 135, 141, 195, 196, 199, 202, 
203, 204, 209, 222, 223, 224, 226, 
227, 228, 229, 230, 231, 270, 279, 
282, 292, 293, 294, 298, 448 

vytthas, 27N., 413 


Waking state, 267 

Whole, 153 

Wilson, H. H., 547. 

Wisdom, 40, 347 : 

World-appearance, 11, 17, 63, 73, 205, 
207, 213, 214, 217, 224, 229, 230, 
247, 248, 249, 250, 251, 252, 253, 
254, 301, 303; Vydsa-tirtha’s view 
of, 302 ff.; its indefinability cri- 
ticized, 301 ff. 

World-creation, 359 

World-events, 412 

World-experience, 25, 32, 256 

World-illusion, 251 

World objects, 221, 232, 233, 248 

World-soul, 417 

Wrangling, 65 


Yadupati, 1, 59, 62, 64, 65, 89, 102 

Yajus, 128 

yama, 424 

Yamaka-bharata, 55, 89 

yamas, 354 

Yamunottri, 372 

yatha prameyatvam, 198 

Yathartha, 161, 165 

yathartham pramanam, 160, 167 

Yati-pranava-kalpa, 55 

Yadavaprakaéga, 53 

Yadavadri, 372 ’ 

Yajfianarayana Bhatta, 371 

YAajfiavalkya, 10 

Yajnravalkya-smrti, 188 

Yajpur, 387 

Ydamundstaka, 373, 375, 376, 394 

Yamundstaka-vivrti, 377 

yavat-svdsrayanumiti-grahyatvam, 169 

yoga, 8n., 10, 167., 27, 28, 30, 33, 39, 
128, 347, 350, 400, 433 

yoga-may4, 16n., 400 
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Yoga-sittra, 35 N., 275 yogo, 39n. 
Yogasatakavyakhydana, 394 yogyatd, 20, 292, 311 

Yoga-varttika, 27 Nn. Yonagiri, 383 

yoge viyogaurtti-prema, 350 yujir yoge, 30 

Yogi Gopesvara, 380, 381 yuj samadhu, 30 
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